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The Verbal Characterization and Categorization of the Non-Normatively Masculine Man 
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The development of comedy in the Classical period in Athens provided an outlet for 
political and social commentary. For something to be categorized as humorous, it must be based 
upon relevant societal dynamics. The language of Aristophanes and other Attic playwrights in Old 
and Middle Comedy contains much “verbal reference to areas of human activity or parts of the 
human body that are protected by certain taboos agreed upon by prevailing social custom and 
subject to emotional aversion or inhibition.”1 In Attic Comedy, characters either embrace these 
taboos or accuse one another of doing so. Henderson argues that the obscenities in ancient comedy 
do not actively shame the audience; the audience “suffered nothing more by listening to obscenities 
than they suffered by looking at the exceedingly graphic pictures of sexual acts… that were 
depicted routinely and openly in pictorial and plastic art through the fifth century.”2 For the 
purpose of this essay, I disagree and propose that the exposure of obscenity present in Attic comedy 
functioned as a means of shaming audience members and promoting conformity while also 
providing humor.  
Through an examination of oratory, I will show that norms of masculinity which make 
jokes in comedy humorous also shapes persuasion in oratory. Unlike comedy, in oratory there are 
legal consequences. As I will show throughout this essay, the humor in Attic Comedy is derived 
from a positive and rewarding interaction with the culture and society at large through the mockery 
of individuals as non-masculine men.  
Lastly, I will explore briefly how writers of medical texts used gendered language to 
interpret bodies. The observations of bodies in medical texts lead to specific gendered conclusions 
about the character of the individuals and groups of people observed. The conclusions drawn from 
those observations by medical writers show that cultural beliefs were prevalent across all literary 
genres and were employed in a variety of settings beyond that of comedy and oratory.   
 
II. Background 
This background will provide all necessary information to understand masculinity in 
Classical Athens. This background includes introductions to sexual roles, identities, gender, the 




                                                 
1 Henderson (1991), 2. 
2 Henderson (1991), 10. 
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II.i. Sex vs. Gender 
I am interested in the ways in which Ancient Greek men talk about men as being not 
masculine, and the cultural norms which are represented in these discourses. The group of 
individuals who are considered normal in a society can control the discourse surrounding what is 
considered perverted or non-normative.3 David Cohen writes that “[The] orientation of behavior 
according to norms… reaffirms the validity of the underlying normative structures. In this way, 
behavior oriented towards norms provides the means for their reproduction, that is, for the 
maintenance of their validity over time.”4 Gender is socially constructed and cultural and different 
for each historical period.5 Gender is “the social and cultural constructions of masculinity and 
femininity associated with biological sex.”6 Biological sex does not necessarily agree with gender. 
Rather, gender is defined by the language which is used to discuss roles assigned to sex. Those 
who conform to the norms of gender are positively rewarded, while those who are non-normative 
are denigrated. The normative man in Classical Athens has the power to define and discuss what 
is normal, and to define and discuss what is non-normative. The non-normative man is the recipient 
of such negative discussion. 
Men were perceived as either a “man” or a “woman.” Perception is shown through 
discourse. The language used to describe masculinity or femininity reinforces the positive and 
negative associations attributed to each. Masculinity is the goal for a citizen man in classical 
Athens. Masculinity means you are respected by your peers, you are spoken about positively, and 
you are safe from charges that could result in loss of citizenship. Femininity in a man means you 
are liable to ridicule, policing, and disrespect from your peers, as well as unsafe from charges 
resulting in loss of citizenship. Comedy deals exclusively in perception. The perception of 
fictional7 male characters onstage as either performing the roles of man or woman via masculine 
or feminine traits creates humor and reinforcement of the culture at large. Men who perform the 
role of a woman (sexually and otherwise) do not exhibit masculinity but femininity. This creates 
humor for the audience, who are participating in their culture and reaping the benefits. Oratory 
deals in perception as well, but instead of creating humor through shaming of men who perform 
the actions of women, orators use this shame to influence judicial decisions. Medical writing deals 
with observations and then draws conclusions that are shaped by culture.  
The ways authors in comedy and oratory engage with audiences shed light upon the culture 
itself and tell us what is acceptable and unacceptable in terms of masculinity. Creation of and 
reflection upon a fictional non-normatively masculine man are what I will focus on in this essay. 
The same gendered framework is used to describe both real bodies (in medical texts) and fictional 
bodies (in oratory and comedy). 
 
II.ii. Gender and Sexuality in Classical Athens 
David Halperin defines sexuality as “the cultural interpretation of the human body’s 
erogenous zones and sexual capacities.”8  When studying sexuality in the ancient world, it is 
                                                 
3 Fillingham (1993), 18.  
4 Cohen (1991), 17. 
5 Stryker (2008), 8-11. 
6 Skinner (2014), 8.  
7 Although the characters in Attic comedy were oftentimes portrayals of real Athenian men, for the purposes of this 
essay I will refer to their characterizations as fictional because they are created in a work of fiction.  
8 Halperin in Halperin, Winkler, Zeitlin (1990), 3. 
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important to remember that our evidence is both “fragmentary” and “only a segment of the public 
transcript.”9 Nonetheless, there is a large amount of remaining text which is able to be analyzed. 
As David Cohen notes that it is not possible to apply the terms homosexuality and 
heterosexuality to the ancient world.10 Davidson states that “people were sexually typecast not 
according to the gender (sic) of the persons to whom they were attracted but by the role they 
assumed in the act of intercourse.”11 Thus “distinctions between active and passive roles in male 
sexuality defined the contours of the permissible and impermissible.”12 Sexualities in Classical 
Athens cannot be equated  with “modern androphile homosexual and lesbian identity.”13 
In Classical Athens men either played the role of the penetrator or the penetrated. 
According to Greek thought, women were penetrated, which was the passive role compared to the 
man’s active role as penetrator. The division between active and passive roles is part of what 
Halperin calls the “cultural poetics” of a society, “a process which includes the formation of sexual 
identities.”14 The sexual identity of the penetrator was described in the language of masculinity, 
while the penetrated was described in that of femininity.  
 Whether one calls Classical Athens a phallocracy15 or an androcracy, there is no doubt that 
men dominated the political, domestic, economic, and social spheres. Men were expected to be 
masculine, and men who conformed were rewarded and those who were not were punished. 
Politically, a man must be ἀγαθός (‘good’), καλός (‘noble/beautiful’), ἀνδρεῖος (‘manly’), and “a 
loyal citizen who is publicly minded and not overly aggressive” while simultaneously “a zealous 
guardian of his honor” who “control[s] his appetites,” and is “guided by reason,” “truthful,” 
“produce[s] children” and “preserve[s] his patrimony.”16  
The earliest depictions of women were sometimes negative, with feminine qualities 
associated with trickiness and deceit; women were sometimes even referred to as a bitch.17 Homer 
represents Helen describing herself to Hektor as a “horrible mischief-plotting bitch" (κυνὸς 
κακομηχάνου ὀκρυοέσσης (Il.6.344)). Beauty and bitchiness are again combined in the figure of 
Pandora, crafted by the Gods as recompense for Prometheus’ insubordination. Hermes creates for 
Pandora a “κύνεον νόον” (‘a dog’s mind’), relating women to dogs and shamelessness (Hes. Op. 
67).18 Carson, whose work was seminal to this essay, notes that in the Classical period, female 
licentiousness was attributed to weak boundaries, according to the humoral theory of medicine 
which categorized women as wet and cold, versus men who were hot and dry.19 As ps.-Aristotle 
states in Physiognomics 809b: “It seems to me that the female is more evil-doing than the male, 
and more uncontrolled and more feeble” (δοκεῖ μοι καὶ κακουργότερα γίνεσθαι τὰ θήλεα τῶν 
ἀρρένων, καὶ προπετέστερά τε καὶ ἀναλκέστερα). Women function as “individuals who are 
regarded as especially lacking in control of their own boundaries, or as possessing special talents 
                                                 
9 Gilhuly (2009), 19. 
10 Cohen (1987), 3. 
11 Davidson (1997), 168. 
12 Cohen (1987), 3. 
13 Hubbard (2014), 128. 
14 Halperin in Halperin, Winkler, Zeitlin (1990), 4. 
15 Keuls (1985), 1. 
16 Masterson (2014), 20. 
17 King (1998), 24, also cites Agamemnon’s statement that “nothing is more like a bitch than a woman” from Odyssey 
11.427 (24).  
18 Zeitlin (1996), 55. 
19 Carson (1990), 137. 
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and opportunities for confounding the boundaries of others” and this “evoke[d] fear and controlling 
action from the rest of society.”20 Furthermore, the “condition of dry stability is never attained by 
the female physique, which presumably remains cold and wet all its life.”21 That wetness was seen 
as “an intellectually deficient condition” is corroborated by Aristophanes Knights “where a man 
speaks of the need to ‘dry his mind’ if he wants to ‘say anything smart’ (Eq. 95-6).”22 The stark 
contrast between cold/wet and hot/dry emphasizes the polarity of the sexes. To be anything other 
than hot and dry is womanly.  
Greek men perceived the porousness of the female body as making women “more 
vulnerable to Eros’ onslaughts in psychic form than men.”23  The perception of porousness as 
being without borders relates to a perception of sexuality as being unbridled and porous. The 
licentiousness of women is due to a physical lack of borders and wetness in the female body. 
Licentiousness is a theme of myth, where “woman’s boundaries are pliant, porous, mutable,” “her 
power to control them is inadequate, her concern for them unreliable … she swells, she shrinks, 
she leaks, she is penetrated, she suffers metamorphoses.”24 Penetration and a passive sexual role 
is related to the leakiness and porousness of the female.25 Discourse around perceived female 
insatiability informs Aristophanes’ Lysistrata, where the women addressed by Lysistrata refuse to 
help Lysistrata if it means refusing sex (Aristoph. Lys. 124-142).  
Licentiousness is an inability to control desires. The opposite of feminine licentiousness is 
masculine control. The same gender constructions are present in philosophical works as well as 
comedy. Using Plato’s model of the tripartite soul,26 Williams asserts that modern audiences are 
privy to the idea of “psychic conflict” between “rational concerns that aim at the good, and mere 
desire.” Book IV of the Republic, in which the soul is divided into three parts, through “a complex 
series of mutually reinforcing analogies between the city and the soul,” introduces the discord 
within the self as a struggle between “reason, spirit or energy, and desire.” 27  Temperance 
(σωφροσύνη),28 for Plato the will of rationality over base desires within the soul, is equivalent to 
manly virtue and directly antithetical to feminine ἀκρασία (‘lack of self-control’), which Williams 
says was “not so much a psychological concept as… an ethical one.”29  For a female to be 
controlled, she must be married and contained by her male husband.30 The perceived passivity of 
being penetrated reaffirms that the physical act of penetration was conflated with agency and 
action.  
                                                 
20 Carson (1990), 135. 
21 Carson (1990), 138. 
22 Carson (1990), 137. 
23 Carson (1990), 139. 
24 Carson (1990), 154. 
25 See Davidson (2001) 25-6. 
26 Williams (1993), 42. 
27 Nutton (2004), 119. 
28 “…sophrosyne is more likely to be more specific here, as it was ‘defined’ at 1118a1-3; that aggressive acts are 
essentially dealt with in the clause on the ‘gentle’ man, and the acts that the sophron man avoids are restricted to areas 
of the bodily pleasures, specifically sexual offences. If that is the case, hybris would not be identical with adultery 
(moicheia), but presumably would mean here, as elsewhere, the legal offence of the infliction of shame and dishonour 
on a sexual partner, for one’s own pleasure, or often indeed specifically for the pleasure of so humiliating one’s victim 
or his or her family…” Fisher, (1992), 13 
29 Williams (1993), 44. 
30 Glazebrook and Olson (2014), 70-1. 
 
  5 
 
Men who were penetrated were perceived and described in language that was associated 
with femininity. Any object which is penetrated becomes more porous and leaky, as shown above 
when discussing women; this includes men who are penetrated.31  Authors such as Plato and 
Aristotle comment upon the belief that pathics inherently could not control their desires and were 
lesser than those masculine members of society who practiced restraint. “Yielding to pleasures… 
was a mark of deficient manhood and citizenship,” and “it contributed to servility, disgraceful and 
self-indulgent conduct, and criminality, and diminished the noble ambition for valor, honor, and 
civic excellence.”32 The effeminate or non-normatively masculine man was an individual who was 
perceived as willing to trade in masculinity for femininity, thus giving up his right to participate 
in society. The following statement, traditionally attributed to either Thales or Socrates by 
Diogenes Laertius, succinctly defines the most important aspects for a Greek male:  
 
 
πρῶτον μὲν ὅτι ἄνθρωπος ἐγενόμην καὶ οὐ 
θηρίον, εἶτα ὅτι ἀνὴρ καὶ οὐ γυνή, τρίτον ὅτι 
Ἕλλην καὶ οὐ βάρβαρος. 
on the one hand first that I was born a human and 
not a beast, then that [I was born] a man and not a 
woman, third that [I was born] a Greek and not a 
barbarian.
 
This quotation exemplifies the most important factors determining a good life for an Athenian 
male: belonging to the human race,33 identifying as Greek, and possessing masculine features. 
                                                 
31 In some cases it is not clear whether the penetration mentioned is anal or intercrural, a behavior that was more 
sanctioned than anal behaviors which was “not associated with reputable homoerotic behavior, but with coarser forms 
of sex, such as those practiced by satyrs” Keuls (1985), 284. 
32 Roisman (2005), 164-5. 
33 The appropriate masculinity of humankind is contrasted directly with the masculinity of the pseudo-human Satyr. 
François Lissarrague points to “their almost permanent state of erection” as “the most obvious feature of the satyrs’ 
bestiality” (Lissarrague, 55). Restraint and sophrosune are considered virtuous in men, so the flagrant sexuality of the 
satyr, shown in the constant rigidity and size of the phallus forms a striking comparison. Human restraint is not present 
in the Satyr, who frequently copulates and acts as “a countermodel to humanity” (Lissarrague, 66). The lust of the 
Satyr and unaccepted sexual acts are made clear through the lens of comedy in Aristophanes Thesmophoriazusae:  
 
KINSMAN:  
Well, let me know when you’re writing about satyrs; I’ll get 
behind you with my hard-on and show you how. 
 
ΚΗΔΕΣΤΗΣ 
ὅταν σατύρους τοίνυν ποιῇς, καλεῖν ἐμέ, 
ἵνα συμποιῶ σοὔπισθεν ἐστυκὼς ἐγώ. (157-8).*  
 
Lissarrague (55) differentiates Satyrs from the human by introducing the differences between Satyrs and the divine in 
the Pindaric Ode Pythian 10.31-6:  
 
παρ᾽οἷς ποτε Περσεὺς ἐδαίσατο λαγέτας, 
δώματ᾽ἐσελθών, 
κλειτὰς ὄνων ἑκατόμβας ἐπιτόσσαις θεῷ 
ῥέζοντας∙ ὧν θαλίαις ἔμπεδον 
εὐφαμίαις τε μάλιστ᾽Ἀπόλλων 
χαίρει, γελᾷ θ᾽ὁρῶν ὕβριν ὀρθίαν κνωδάλων. 
 
Perseus, leader of the people, once banqueted among them, 
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These three features enabled one to function legally as a citizen and enjoy all of the rights afforded 
therein. The non-normatively masculine man, although born a Greek, human male, is seen as 
choosing to subordinate himself to the status of women.  
Κίναιδος was a term used for a man who embodies feminine traits.34 Winkler suggests that 
the κίναιδος and the hoplite, the masculine ideal of a hard-working and virtuous citizen,35  create 
a deep “contrast,” with the κίναιδος functioning as a “scare-image,” an “anti-type of masculinity”36 
and the hoplite representing honor. Masterson observes that “all competition” in Athens was “a 
zero-sum game: a winner gains honor quite precisely in proportion to another’s shame.”37 A 
properly masculine man would receive honor and good reputation at the expense of a non-
normatively masculine man’s exclusion. This zero-sum game functioned in humor within comedy 
and accusations within oratory.  
 
II.iii. Language and Obscenity 
 Comedy and oratory uses language and obscenity in a way which reflects what is 
considered normal and what is considered non-normative.38 The power of language is in Plato’s 
Gorgias when Socrates in a philosophical discussion leads Callicles to consider the risks of 
fulfilling of a desire. Such risks include being penetrated. Callicles responds in a scandalized and 
angry manner.39 Fear of speaking about a topic implies that the topic has the power to influence 
conformity to societal norms. Fear and power are related. On the other hand, brazen speech about 
a topic which is condemned in negative language also encourages conformity to gender and sexual 
norms. In the case of the non-normative man in Classical Athens, both fear of speaking about this 
subcategory of man and blatantly judgmental language concerning this subcategory are powerful.  
                                                 
going into the houses,  
happening upon them sacrificing splendid hecatombs of  
 donkeys to the god: 
of whom most of all Apollo continually rejoices  
in the abundances and worships, and seeing he laughs  
 at the erect lewdness of the brutes.  
 
The divine presence of Apollo delights in the bestial sexuality of the donkeys, which is specifically described as ὕβρις. 
Differentiation between divine and Satyric is further shown in the “radical” distinctions “between Dionysos and and 
his male companions” in depictions, as “Dionysos… is scarcely sexed; he is never seen in an erect state or 
manipulating a phallos” (Lissarrague, 59). While the actions both Dionysos and the Satyrs engage in lacks restraint, 
nevertheless there is a clear line between divinity and bestiality. This is not to say that Dionysos does not flirt with the 
liminality between θάνατος and ἀθάνατος: James Redfield points to the dissimilarity between Dionysos, who “appears 
to be an animal” and Artemis, who “is with animals,” making Dionysos the “most powerfully chromatic of Greek 
divinities” (Redfield, 130).  
 
*Text and translation from Jeffrey Henderson (2000), Loeb Classical Library 179.  
34 The etymology for κίναιδος is uncertain. Perhaps related to κίναδος (fox) or κύων (dog), although likely not. The 
term comes into use in the 4th Century BCE, supplanting other adjectives (Davidson (1997), 173). Masterson (2014), 
21, doubts the relevance of the term κίναιδος for effeminate man in Classical Athens. It is impossible to prove that 
calling someone a κίναιδος would be the exact term used to express effeminacy, but for the purposes of this essay the 
term is used to encompass the shame-related group of men who are perceived as non-normatively masculine. 
35 Masterson (2014), 20. 
36 Winkler (1990), 46, cited by Masterson (2014), 20.  
37 Masterson (2014), 21. 
38 Fillingham (1993), 18. See also Winkler (1990), 64. 
39 Plato, Gorgias 494d-e. 
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 The specific language in comedy and oratory associated with deviant sexuality (i.e. being 
penetrated) includes adjectives (λακαταπύγων, εὐρύπρωκτος, or καταπύγων), 40  prepositional 
phrases (παρὰ φύσιν),41 the passive voice of the verb.42 These are the simplest ways to describe a 
man perceived as pathic, as is seen in graffiti from the Athenian agora ranging from the seventh 
century BCE to the fourth century BCE. These examples are found on pottery sherds deposited in 
wells, cisterns, and building foundations.43 Mabel Lang identifies three main sexual insults present 
in the agora: καταπύγων (C 5, 18, 22, 24-27), λαικάστρια (33-34), λακκόπροκτος (23), πυγαῖος 
(12), and the verbs βενεῖ, ἐβενõντο, and ἐβεν῀ετο.44 The pottery listed in the above category is not 
formal Ostraka.45 These terms succinctly reflect the sorts of terms individuals would hurl at each 
other in conversation.  
 In comedy and oratory, allusions were also used to describe passivity and the non-
normatively masculine man. Aristophanes uses such allusions throughout his works, as 
exemplified in Clouds 348-55 and Ecclesiazusae 364-8.   
 The language of penetration is quintessential to understanding how gender norms were 
spoken about in Classical Athens. Passivity and status as penetrated were associated with 
femininity, whereas an active role in sex as the penetrator was associated with masculinity. When 
an individual is described as λακαταπύγων, εὐρύπρωκτος, or καταπύγων, is said to be acting παρὰ 
φύσιν, or is described with the passive voice of verbs (such as βινεῖν), that individual’s masculinity 
is called into question.  
 
 II.iv. Shame Culture 
 The jokes in comedy and the accusations in oratory implement shame for humor or 
persuasion. Athenian social interaction during the Classical period was controlled by αἰδώς and 
αἰσχύνη: shame. Shame is defined as “being seen, inappropriately, by the wrong people, in the 
wrong condition.”46 Shameful feelings are uncomfortable and influence an individual’s actions.47 
There are also risks related to the actions which cause shame (i.e. being penetrated) such as loss 
of citizenship. The fear of risks and the discomfort of feeling shame regulate men’s behavior, 
encouraging conformity to normative masculinity. In this way, individuals living in Classical 
Athens functioned within a shame culture.48 Pressure to fit into public opinion is the main drive of 
shame culture.49 Shame and fear control the citizenry and regulate behavior. The combination of 
public opinion and personal characterization made shame and exclusion powerful in Athenian 
culture.  
 
                                                 
40 These words are restricted to comedy and inscriptions. Λακαταπύγων is an intensified form of καταπύγων, an 
adjective describing those who enjoy anal penetration, while also functioning as a general insult (Davidson (1997), 
172). εὐρύπρωκτος means “wide-anused,” i.e. pathicus LSJ s.v.  
41 This phrase, common in Plato and Aristotle, means ‘contrary to nature’ or ‘unnatural’ generally; in sexual contexts 
the sense is that copulation will not result in fertilization and genesis of a child.  
42 In entry 8768 from Hesychius’ Lexicon (A-O) “ἀφροδισιάζεσθαι· γυναικίζεσθαι” equates passivity with femininity. 
43 Lang (1976), 12-15.  
44 Lang (1976), 11-13.  
45 Lang (1976), 1.  
46 Williams (1993), 78. 
47 Williams (1993), 82. 
48 The idea of a “shame culture” is first mentioned by Ruth Benedict in The Chyrsanthemum and the Sword (1946), 
which analyzes Japanese culture.  
49 Williams (1993), 76. 
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II.v. Pederasty 
 The reason normatively masculine men so viciously attack non-normatively masculine 
men is due to doubt about their own masculinity. As Hubbard notes, the Greeks were not of one 
mind concerning pederasty.50 Pederasty is an erotic relationship between an adult citizen man and 
a young future citizen. The adult citizen man held the dominant position while the youth was a 
passive object of the adult’s desire. In a pederastic relationship, the boy, or eromenos, often 
received gifts or commodities from the adult man. This is one of the many similarities between 
pederasty and prostitution.  
Gift exchange for an erotic relationship is not very different from the exchange of money 
or commodities for sex from a prostitute.51 The young age of male prostitutes also mirrors the 
young age of the passive eromenos in the pederastic relationship. 52 Adriaan Lanni notes that laws 
“may reflect a tendency to conflate pederasty with prostitution.”53 The punishments for male 
prostitution will be addressed in the introduction to the oratory section. In a pederastic relationship, 
when does the eromenos stop being a young boy?  
 Age is not a clear determinant of secondary sexual characteristics in males. A pederastic 
relationship, which functioned licitly during youth, became illicit following secondary sexual 
differentiation. Since secondary sexual differentiation occurs at different rates,54 the line between 
licit and illicit is blurred. Pederasty, as an initiation process into the elite Athenian citizen body, 
depends upon the boundary of sexual maturation. When the relationship is no longer between adult 
and “child” (here in quotation marks to signify a degree of sexual maturity during pubescent years), 
then the relationship is no longer pederastic.55 At that point, the former eromenos risks being 
accused of prostitution.  
 Pederasty gave rise to doubt about the naturalness of the male-penetrative model, 
producing a society that rigidly enforced conformity to gender norms for adult men. Individuals 
who had engaged in pederasty as youths could have had some doubts about their masculinity. 
Social hierarchies were shaped by masculinity, so that any type of passive sexual encounter 
threatens the masculinity of those involved. If women are subordinate to men, and men are equal 
to each other, some doubt must arise when a man is sexually subordinated to another. This doubt 
and confusion sets the groundwork for a shame culture. Shame pulls at the doubt and confusion of 
former eromenoi. The lack of self-assurance in former eromenoi leads to doubt of their own 
masculinity, which in turn is manifested in the attacking of others as non-normatively masculine. 
 
III. Comedy 
 III.i. Introduction 
 
 Humor works to strengthen a group by creating an “out group” at whose expense the joke 
is formed. As Jason Steed claims:  
 
Within any “minority” … community there are two identity issues which, due to the 
incongruities inherent in them, can become sources of humor. The first is the issue of 
how the group member relates to others outside his or her group and of his or her 
                                                 
50 Hubbard (1998), 49. 
51 Davidson (1997), 123. 
52 Halperin (1990), 88. 
53 McGinn (2014), 90-1 citing Lanni (2010), 55. 
54 Schonfeld (1943), 535. 
55 Cantarella (1992), 44-45. 
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attempts to assimilate into the majority. The second is the issue of how the group 
member relates to others within his or her own group and of his or her attempts to 
remain comfortably situated within the group after having successfully (or excessively) 
assimilated into the majority. In both cases, humor functions as a possible means of 
either assimilating or alienating the incongruity. In other words, the individual’s 
assimilation into the majority, or his or her alienation from the minority, is itself an 
incongruity which is either assimilated or alienated by those who encounter it—and 
humor is a means by which this assimilation or alienation can be accomplished.56  
 
The comedy of Aristophanes and his contemporaries functions in a similar way by focusing on the 
passive homosexual as a minority. For those who conform to the societal norms, the comedy 
reinforces their position in the “in group”; for those who do not conform, the comedy acts as a 
reminder of their deviance and lack of acceptance by the in group. 
 For the “in group,” humor functions as a strengthening agent. “Positive emotions,” 
including humor, “play a role in accomplishing… collective agency,” functioning when “the mirth 
associated with mutual laughter… [identifies] members of an in-group, select[s] and attract[s] 
partners, reward[s] cooperative efforts, and enhance[s] interpersonal bonding and group 
cohesion.” 57  By directly targeting “the behavior and characteristics of individuals who are 
perceived to be different in some way and therefore incongruous,” humor is “co-opted for the 
purpose of enhancing group identity by enforcing social norms within the group and excluding 
members of out-groups.”58 Freud held that “there are two ways in which the humorous process can 
take place… in regard to a single person, who himself adopts the humorous attitude… or it may 
take place between two persons, of whom one takes no part at all in the humorous process, but is 
made the object of humorous contemplation by the other.”59 Concerning Freud’s psychoanalysis 
of humor, R.A. Martin comments that “childish, immature, and largely unconscious sexual and 
aggressive (libidinal) drives, residing in the id, seek instant gratification and expression on the 
basis of the pleasure principle,”60 all of which “enable[s] us to experience for a moment the illicit 
pleasure derived from releasing some of our primitive sexual and aggressive impulses.”61 If we 
massage the id into an agent for community building, its expression becomes a psychologically 
natural (albeit exclusionary) means for group bonding. The sexual aggression of Aristophanes and 
Attic comic poets directly reflects the need for the “id” to express itself and “release excess nervous 
energy” through laughter,62 often at the expense of a carefully constructed out-group of non-
normatively masculine males for the purpose of strengthening the masculine identity which 
constituted Athens’ social norm.  
 A further study by Frank J. Prerost tested the Freudian theory that “aggressively aroused 
individuals would tend to prefer aggressive humor… satisfying this mood state,” and demonstrated 
that this was indeed the case for those who “do not feel threatened by the aggressive content of the 
humor.”63 In the setting of Classical Athens, where male aggression was extolled and encouraged, 
                                                 
56 Steed (2004), 1. 
57 Martin (2007), 16, citing Michelle Shiota.  
58 Martin (2007), 18 citing Alexander (1986). 
59 Freud (1927), 161. 
60 Martin (2007), 33. 
61 Martin (2007), 33. 
62 Martin (2007), 33 citing Herbert Spencer (1860). 
63 Prerost (1975), 283. 
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it is not be difficult to envision audience members at the city comedic festivals as deriving pleasure 
from the violent sexual threats and invective. Another study proved via a test of 399 college 
students that “enjoyment of sexist humor was positively correlated with rape-related attitudes and 
beliefs, the self-reported likelihood of forcing sex, and psychological, physical, and sexual 
aggression in men.”64 While it is dangerous to assimilate modern attitudes towards sex, sexuality, 
and gender to the ancient world, the presence of sexual dominance in human interpersonal 
relationships transcends culture boundaries and could link ancient to modern.  
 Group strengthening through comedy is directly related to the denigration of the dissonant 
personality subtype. “The failure or collapse of humor often heralds an affective and intellectual 
intensification, an anti-comedic shift into terror, alienation or confusion... Like the use of humor, 
the unwillingness or inability to be amused confronts us with what is most essential about a given 
writer, character or work. (157-58).”65 The “terror, alienation or confusion” places those who do 
not conform into a separate category, one which directly suffers from the humor onstage. Public 
humiliation embedded within the work itself is common to Old and Middle Attic comedy.  
The following passages include two different ways in which jokes have to do with gender 
and police masculinity. Jokes can be personal and pointed attacks at characters in the play. These 
attacks focus on how the way in which an individual has sex is reflected by behaviors and also 
makes them either fit or unfit for political life. K.J. Dover states that in comedy, if a man acts like 
a woman he has sex like a woman.66 The actions which implicate a man as non-normatively 
masculine include depilation, raphanidosis, 67  and publicly being described as λακαταπύγων, 
εὐρύπρωκτος, or καταπύγων. The passive voice of βινέω (‘to have illicit intercourse’) is also used 
to indicate a character’s femininity.68 Individuals accused of espousing these adjectives or acts 
were considered non-normatively masculine men within the confines of the play, illuminating 
common beliefs (it would not be humorous if the accusation were not based in some sort of rumor) 
and reinforcing the individual’s lack of masculinity (opposites create humor). Jokes can also be 
general commentary and discussions about the actions and behaviors of men and women. 
 
III.ii: Texts 
 Pointed and personal targets are abundant in Aristophanes and Old Comedy, as Aristotle 
still recognized.69 These are jokes aimed at characters, sometimes based on individuals in a society 
and sometimes completely made up, but in both cases fictional. Kleon, Kleonymos, and 
Kleisthenes are tied for the most frequent mentions in the passages under consideration here.70 
Henderson states that “the use of obscenity as a means of abuse, criticism, and 
degradation…attracted [the comic poets] and challenged their ingenuity.”71 Insults range from 
                                                 
64 Ryan and Kanjorski (1998), 743. 
65 Steed (2004), 2 citing Paul Lewis. 
66 Dover (1978), 73. 
67 The verb ῥαφανιδόω, appearing once at Ar. Nu.1083, is defined by LSJ as “thrust a radish up the fundament, a 
punishment of adulterers in Athens” (LSJ). A scholion to Aristophanes’ Wealth 168 alleges that this was a normal 
punishment for adultery, especially for those too poor to pay a fine: αὕτη γὰρ ὥριστο δίκη τοῖς μοιχοῖς πένησιν, 
ἀποραφανίδωσις καὶ παρατιλμοί. οἱ γὰρ πλούσιοι χρήματα παρέχοντες ἀπελύοντο.  
68 The passive of this verb is used both of illicit intercourse, and to refer to women.. LSJ s.v. βινέω, inire, coïre. 
69 The relevance of specific names in comedic invective is debated by Aristotle in Poetics 1451b10. 
70 Kleon (Aristoph. Ach. 662-664, Aristoph. Ach. 716), Kleonymos (Aristoph. Birds 289, Aristoph. Clouds 353-5), 
Kleisthenes (Aristoph. Frogs 422-7, Aristoph. Clouds 353-5). See Appendix for quotations.  
71 Henderson (1991), 17. 
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simple adjectives72 to full blown allusions and in depth jokes, all of which flex the innovative 
muscles of the comic author. More intricate insults are present in the form of “metaphorical 
obscenities, whether current in the language as slang… or invented by an artist for a specific 
context” which “are products of a conscious formulation occurring partially under pressure from 
inhibition… and partially in pursuit of intellectual play.”73 
 Agathon, an Athenian tragic poet, is a character in Aristophanes’ Thesmophoriazusae. 
Performed in 411 BCE, Thesmophoriazusae was meant to be “a satire of wives and their portrayal 
in Euripides’ tragedies, using extensive parody and the theme of gender inversion to explore the 
nature of dramatic mimesis both comic and tragic.”74 In the following scene, Agathon is asked by 
a Kinsman of Euripides the playwright to participate in the all-women’s Thesmophoria festival, 
and “plead Euripides' case” to the women. 75 Before encountering Agathon, Euripides and his 
Kinsman have a conversation about the man. Euripides asks whether the kinsman has seen 
Agathon before and, when faced with a negatory answer, replies: “Well, you must have fucked 
him, though you might not know it” (καὶ μὴν βεβίνηκας σὐ γ᾽, ἀλλ᾽ οὐκ οἶσθ᾽ ἴσως) (Aristoph. 
Thesm. 35). The meaning of this exchange, as argued by Eva Keuls, is that “the old man had 
copulated with Agathon anally, and hence had not seen his face.”76 At the entrance of his house, 
Agathon’s slave greets the Kinsman:  
 
ΘΕΡΑΠΩΝ 













δρυόχους τιθέναι δράματος ἀρχάς. 
κάμπτει δὲ νέας ἀψῖδας ἐπῶν, 
τὰ δὲ τορνεύει, τὰ δὲ κολλομελεῖ, 
καὶ γνωμοτυπεῖ κἀντονομάζει 





  (Aristoph. Thesm. 48-58).  
                                                 
72 Adjectival insults not listed present in the Appendix.  
73 Henderson (1991), 43. 
74 Henderson (2000), 444-446, Loeb Classical Library 179.  
75 Henderson (2000), 444-446, Loeb Classical Library 179.  





for that mellifluous Agathon, 
our champion, prepares— 
 
KINSMAN 
to get fucked? 
 
SLAVE 







—to lay the keel of his inchoate drama. 
He’s warping fresh strakes of verses; 
some he planes down, others he couples, 
minting aphorisms, swapping meanings, 
channeling wax and rounding the mold 
and funneling metal— 
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KINSMAN and sucking cocks.77 
 
Thesmophoriazusae 48-58 employs the middle/passive tense of βινέω to describe the actions of 
Agathon, as well as the verb λαικάζω (“fornication as pure hedonistic indulgence” 78 ), both 
describing licentious acts worthy of denigration in Classical Athens. The surprise expressed by the 
adverb μῶν entices the audience as a new character learns knowledge they may have been privy 
to, that Agathon gets fucked.  Both of these quotations occur before the character of Agathon has 
been seen, making his physical reveal onstage more dramatic. A little later in the play, Euripides 
speaks with Agathon:  
 
ΑΓΑΘΩΝ 
μή νυν ἐλπίσῃς τὸ σὸν κακὸν 
ἡμᾶς ὑφέξειν. καὶ γὰρ ἂν μαινοίμεθ᾽ ἄν. 
ἀλλ᾽ αὐτὸς ὅ γε σόν ἐστιν οἰκείως φέρε. 
τὰς συμφορὰς γὰρ οὐχὶ τοῖς τεχνάσμασιν 
φέρειν δίκαιον ἀλλὰ τοῖς παθήμασιν.  
 
ΚΗΔΕΣΤΗΣ 
καὶ μὴν σύ γ᾽, ὦ κατάπυγον,  
 εὐρύπρωκτος εἶ 
οὐ τοῖς λόγοισιν, ἀλλὰ τοῖς παθήμασιν. 




Then don’t expect us to shoulder your misfortune. 
We’d have to be crazy! No, your own burden you 
must privately shoulder yourself. Misfortune 
should by rights be confronted not with tricky 
contrivances but in a spirit of submission. 
 
KINSMAN 
You certainly got your wide asshole, you faggot, 
not with words but in the spirit of submission!  
 
 
Agathon’s passivity is present in this first quotation, in which he clearly advocates for submission. 
Any doubt concerning Agathon’s passivity, or existence of τοῖς παθήμασιν, is eliminated by the 
kinsman’s statement concerning having a stretched out asshole (‘εὐρύπρωκτος’) and being a 
“faggot" (‘καταπύγων’).  
 After Agathon refuses to sneak into the Thesmophoria, Euripides’ Kinsman agrees. 
Euripides requires a razor to shave the kinsman so that he looks like a woman in order to sneak 
into the women’s festival:  
 
ΕΥΡΙΠΙΔΗΣ 
Ἀγάθων, σὺ μέντοι ξυροφορεῖς ἑκάστοτε, 
χρῆσόν τί νυν ἡμῖν ξυρόν. 
 
ΑΓΑΘΩΝ 
 αὐτὸς λάμβανε 
ἐντεῦθεν ἐκ τῆς ξυροδόκης. 
  (Aristoph. Thesm. 217-19)  
 
EURIPIDES  
Agathon, you’ve always got razors with  
 you; how about lending us one? 
  
AGATHON  
Take one yourself from my razor case. 
 
The placid response of Agathon creates an environment in which his femininity is present with no 
doubts, a more humorous image than if the character Agathon were to fight back against the insult. 
Hubbard states that “Aristophanes invokes [Agathon] as the paradigm of a man who cultivated a 
youthful and even feminine appearance in order to remain sexually attractive to other adult men,”79 
                                                 
77  All Aristophanes translations from Jeffrey 
Henderson, Loeb Classical Library. 
Thesmophoriazusae translations and text from 
Henderson (2000), Loeb Classical Library 179. 
78 Henderson (1991), 153.  
79 Hubbard (2004) 
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a statement which reinforces Agathon’s lack of negative response to being accused of depilation. 
As Dover observes, Agathon’s “unwillingness to grow out of the eromenos stage into sexual 
dominance will have been sufficient reason for Aristophanes to treat him as ‘fucked’; whether he 
declined an active heterosexual role, and whether he wore feminine clothing, we do not know.”80 
In the following quotation, the Kinsman, having been depilated exclaims that instead of seeing 
himself in the mirror, he sees Klesithenes.  
 
ΕΥΡΙΠΙΔΗΣ 
 ὁρᾷς σεαυτόν; 
 
ΚΗΔΕΣΤΗΣ 
οὐ μὰ Δί᾽, ἀλλὰ Κλεισθένη. 
  (Aristoph. Thesm. 234-5) 
EURIPIDES: Do you see yourself? 
 




 Aristophanes’ Frogs includes a scene in which the Chorus labels Kleisthenes, the Athenian 
politician, non-normatively masculine. The Chorus lampoons several individuals upon meeting 
with Dionysus, the God of theater, and Xanthias, his slave, who are traveling through the 
underworld to find Euripides.81 The son of Kleisthenes, a known non-normatively masculine man, 
plays with the custom of depilation, an action purely within the domain of women but present here 
in a man: 
 
ΧΟΡΟΣ 
τὸν Κλεισθένους δ᾽ ἀκούω 
ἐν ταῖς ταφαῖσι πρωκτὸν  





Σεβῖνον ὅστις ἐστὶν Ἁναφλύστιος. 
  (Aristoph. Frogs, 422-7) 
 
CHOROS 
And I hear that Cleisthenes’ son 
is in the graveyard, plucking 
his arsehole and tearing his cheeks; 
all bent over, he kept beating… 
wailing and weeping 
for Humpus of Wankton, whoever that 
may be.82 
 
The Greek says “the son of Kleisthenes,” but Henderson argues that as there was no “attested son 
of [K]leisthenes,” it could mean either Kleisthenes himself or the asshole of Kleisthenes.83 The 
entire chorus proclaims that Kleisthenes’ plucks hair from his asshole, presumably for anal 
copulation — an image which powerfully reinforces that masculinity is the only acceptable social 
norm. On this passage, Davidson emphasizes the “combination of two extra-mural activities, 
mourning and whoring, in another piece of invective against a public figure.”84 The Ceramicus the 
“red-light district of Athens… lying in the north-west around the main entrance to the city, the 
double Dipylon gate,” which was also “distinguished… for the splendid monumental tombs that 
lined the roads out of Athens.”85 The liminality between reasons for leaving the city walls adds 
another layer of humor, as Kleisthenes is both visiting the graveyard and performing a sexual act.
                                                 
80 Dover (1978), 144 
81 Henderson (2002), 4, Loeb Classical Library 180.  
82 Text and translation for Aristophanes’ Frogs from Henderson (2002), Loeb Classical Library 180. 
83 Henderson (2002), 83, Loeb Classical Library 180. 
84 Davidson (1997), 80. 
85 Davidson (1997), 80; the Ceramicus as a prostitute heavy area is also attributed in Halperin (1990), 91 
  14 
 
 The motif of depilation being equivalent to femininity is further exemplified in the 
following fragment of Timocles, however this quote comments on plucking of genital hairs as a 
consequences of being an adulterer:  
 
 
οὐδ᾽ ὁ Χαμβρίου Κτήσιππος ἔτι τρὶς κείρεται, 
ἐν ταῖς γυναιξὶ λαμπρός, οὐκ ἐν ἀνδράσιν 
  (Timocles fr. 5 PCG) 
Ktesippos son of Chambrios has not yet been 
shorn three times, conspicuous among the 
women, not among the men. 
 
Here, Ktesippos is considered among the women: he is not part of the dominant social grouping.  
 Aristophanes’ Clouds follows Strepsiades, a hard-up Athenian in need of money to pay his 
debts, as he attempts to learn rhetoric from Sokrates in order to talk his way out of payment. In 
one example, upon seeing clouds changing form in the sky, Strepsiades and Socrates muse on the 
causation for such changes, while bunching individuals into a group for a double or triple joke:  
 
ΣΩΚΡΑΤΗΣ 
γίγνονται πάνθ᾽ ὅτι βούλονται∙ κᾆτ’ ἢν μὲν 
  ἴδωσι κομήτην 
ἄγριόν τινα τῶν λασίων τούτων, οἷόνπερ τὸν 
 Ξενοφάντου, 
σκώπτουσαι τὴν μανίαν αὐτοῦ κενταύροις  




ταῦτ᾽ ἄρα, ταῦτα Κλεώνυμον αὗται τὸν  
 ῥίψασπιν χθὲς ἰδοῦσαι,  
ὅτι δειλότατον τοῦτον ἑώρων, ἔλαφοι διὰ 
 τοῦτ᾽ ἐγένοντο.  
 
ΣΩΚΡΑΤΗΣ 
καὶ νῦν γ᾽ ὅτι Κλεισθένη εἶδον, ὁρᾷς, διὰ 
 τοῦτ᾽ ἐγένοντο γυναῖκες. 





Clouds turn into anything they want. Thus, if 
they see a savage with long hair, one of these 
furry types, like the son of Xenophantus, they 
mock his obsession by making themselves 




That must be why, when the other day they 
caught sight of Cleonymus the shield thrower, 




And today, because they’ve seen 
Cleisthenes—see him?—that’s why they’ve 
turned into women!86   
 
The clouds become women when they see Kleisthenes, placing him among the gendered category 
of woman. Kleonymos is further lampooned for his cowardice, a gendered characteristic, causing 
the clouds to turn into scattering deer. The intricacy of the personal attacks above “are products of 
a conscious formulation occurring partially under pressure from inhibition… and partially in 
pursuit of intellectual play.”87 Later in Clouds at 675, Kleonymos is involved in a more obscure 
joke, being “ridiculed for womanishness” as “‘he had no kneading-trough, but kneaded up … in a 
round mortar’” which could mean “that Kleonymos penetrated someone else’s anus because a 
‘kneading-trough’ (i.e. a vagina?) was not available to him.”88 Kleonymos is mentioned in another 
work by Aristophanes by the chorus in which a certain Prepis appears to be the main target in this 
situation, being the owner of a wide asshole which he can be seen manipulating, but the proximity 
                                                 
86 Text and translation for Aristophanes’ Clouds from 
Henderson (1998), Loeb Classical Library 488.  
87 Henderson (1991), 43. 
88 Dover (1978), 139. 
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of Kleonymos to yet another joke about passivity in sex can not be a coincidence (Aristoph. Ach. 
842-4).  
 Fear-induced humor was not limited to individuals, but could be directed at the entire 
political structure in Athens. City-wide degredation is best seen in Aristophanes’ Clouds, where 
the culture en masse of Athens is denoted as εὐρύπρωκτος in a debate between the personified 
Better and Worse Arguments:  
 
Ο ΗΤΤΩΝ ΛΟΓΟΣ 
φέρε δή μοι φράσον, 
συνηγοροῦσιν ἐκ τίνων; 
 
Ο ΚΡΕΙΤΤΩΝ ΛΟΓΟΣ 
ἐξ εὐρυπρώκτων. 
 
Ο ΗΤΤΩΝ ΛΟΓΟΣ 
πείθομαι. 
τί δαί; τραγῳδοῦσ᾿ ἐκ τίνων; 
 
Ο ΚΡΕΙΤΤΩΝ ΛΟΓΟΣ 
ἐξ εὐρυπρώκτων. 
 
Ο ΗΤΤΩΝ ΛΟΓΟΣ 
εὖ λέγεις. 
δημηγοροῦσι δ᾿ ἐκ τίνων; 
 
Ο ΚΡΕΙΤΤΩΝ ΛΟΓΟΣ 
ἐξ εὐρυπρώκτων. 
 
Ο ΗΤΤΩΝ ΛΟΓΟΣ 
ἆρα δῆτ᾿ 
ἔγνωκας ὡς οὐδὲν λέγεις; 
καὶ τῶν θεατῶν ὁπότεροι 
πλείους σκόπει. 
 
Ο ΚΡΕΙΤΤΩΝ ΛΟΓΟΣ 
καὶ δὴ σκοπῶ. 
 
Ο ΗΤΤΩΝ ΛΟΓΟΣ 
τί δῆθ᾿ ὁρᾷς; 
 
Ο ΚΡΕΙΤΤΩΝ ΛΟΓΟΣ 
πολὺ πλείονας, νὴ τοὺς θεούς, 
τοὺς εὐρυπρώκτους. τουτονὶ 
γοῦν οἶδ᾿ ἐγὼ κἀκεινονὶ 
καὶ τὸν κομήτην τουτονί. 









From the wide-arsed. 
 
WORSE ARGUMENT  
I agree. And what about tragedians? 
 
BETTER ARGUMENT 
From the wide-arsed. 
 
WORSE ARGUMENT  
Correct. And politicians? 
 
BETTER ARGUMENT 
From the wide-arsed. 
 
WORSE ARGUMENT  
Now do you see that you have no case? Just 




I certainly will. 
 
WORSE ARGUMENT  
Well, what do you see? 
 
BETTER ARGUMENT 
Gods above, the great majority are wide-
arsed! I can vouch for this one here, anyway, 




The success of the Worse Argument over the Better Argument reflects the upside-down stage in 
which the play functions, as well as the greater stage of Athens. For this joke to work, discontent 
in the political status must be present. If everyone completely supported the court system, the 
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dramatists, and those in the assembly, it would not be humorous to say they are ἐξ εὐρυπρώκτων. 
Performed in 423 BCE, Clouds was written during wartime. Under such terrible conditions, 
discontent in the political structure could be perfectly commented on through the comedic stage. 
Thus, the comedic elements present in insulting individuals directly reflects the confusion from 
the current political environment. Wilfred Major claims that  
 
Acharnians, Knights, Clouds and Wasps all feature processes central to the democracy 
(public debate, trial by jury, education) stalled in their normal and proper locations and 
translocated to other environments. In each play, the underlying assumption, usually 
explicit, sometimes implicit, is that a normal and healthy process takes place in its proper 
public democratic institution. In this sense, Aristophanes’ comedies are grounded in an 
ideology consistent with a functional and empowered democracy, and criticisms of its 
failures or errors should be construed in this context.89 
 
Aristophanes’ work seems to play with the political systems in a way that does not necessarily 
reinforce their validity, potentially offering a space to question the public structure. Having 
concluded his argument, Major includes the statement that “Aristophanes expresses no vision for 
a corrected system of court trials” with “the best courts seem[ing] to be no courts at all.”90 To call 
into question whether courts are even valid seems to be a strong argument for discontent in the 
current political status. Room for debate concerning what make an individual masculine is also 
present in the foregoing passage of Clouds 1089-1104. The audience finds humor in the term 
εὐρύπρωκτος as it highlights both a topic that is uncomfortable to them (when pederasty can 
appropriately end), and their relationship to the damnation of the non-normatively masculine man 
in daily life all within the structure of political and social commentary.  
 Aristophanes’ Ecclesiazusae utilizes gender roles to make fun of women. The women in 
Athens decide they want to vote in the Assembly under the leadership of Praxagora.91  This 
decision of the women goes against the roles assigned to their genders, that they stay at home and 
the man performs political action. Within this setting, a man Blepyros, the husband of Praxagora,92 
upon being flooded with an unstoppable deluge of excrement before the Assembly should meet, 
produces the following call for help: 
 
ΒΛΕΠΥΡΟΣ 
τίς τῶν καταπρώκτων δεινός ἐστι τὴν τέχνην;  
ἆρ᾽ οἶδ᾽ Ἀμύνων; ἀλλ᾽ ἴσως ἀρνήσεται. 
Ἀντισθένη τις καλεσάτω πάσῃ τέχνῃ∙ 
οὗτος γὰρ ἁνὴρ ἕνεκά γε στεναγμάτων 
οἶδεν τί πρωκτὸς βούλεται χεζητιῶν. 




Any of you arsehole experts out there 
knowledgeable about my condition? Does 
Amynon know? But maybe he’ll say no. 
Somebody call Antisthenes at any cost! When 
it comes to grunting, he’s the man to diagnose 
an arsehole that needs to shit.93 
 
Starting as a simple scatological obscenity, of the sort which is ubiquitous in Aristophanes, the 
joke morphs into a personal attack on two individuals who become implicated as non-normatively 
masculine.  
                                                 
89 Major (2013), 52. 
90 Major (2013), 113. 
91 Henderson (20020), 238-9, Loeb Classical Library 180.  
92 Henderson (2002), 283, Loeb Classical Library 180.  
93 Text and translations for Aristophanes’ Ecclesiazusae from Henderson (2002), Loeb Classical Library 180.  
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 Another outstanding example of a layered joke comes from Aristophanes’ Wasps, with the 
household slave Sosias accusing the dithyrambic poet Philoxenus of being καταπύγων. In this 
scene, Sosias and his fellow slave Xanthias are discussing what mysterious disease afflicts their 
master Philokleon, a man addicted to something. Each suggestion for addiction brought up reflects 
the suggesters own particular addiction. 
 
ΞΑΝΘΙΑΣ 
Νικόστρατος δ᾿ αὖ φησιν ὁ Σκαμβωνίδης 
εἶναι φιλοθύτην αὐτὸν ἢ φιλόξενον. 
 
ΣΩΣΙΑΣ 
μὰ τὸν κύν᾽, ὦ Νικόστρατ᾽, οὐ φιλόξενος, 
ἐπεὶ καταπύγων ἐστὶν ὅ γε Φιλόξενος. 
  (Aristoph. Wasps, 81-4) 
 
XANTHIAS 
Nicostratus of Scambonidae has a different 
guess, that he’s addicted to holding sacrifices 
or entertaining guests. 
 
SOSIAS 
Doggonit no, Nicostratus, not a philoxenist; 
Philoxenus is a faggot.94 
 
The interesting feature in this quote lies not in the generic epithet hurled, but in the source of the 
epithet: a slave. Sosias accuses Philoxenus, a free person, of being a καταπύγων. The lax 
relationship between master and slave is reflected in the opening scene of the play, in which S. 
Douglas Olson describes the two slaves as “malingerers, but cautious malingerers; they do their 
job, but only because they know they must, since their master is close at hand.”95 Sosias, a slave, 
accuses Nikostratus the Scambonian, a deme member, of being a pathic, thus surpassing roles 
which normally would be enforced in politics and the οἶκος. This type of transcendence of position 
is again found in Aristophanes’ Frogs, where “Xanthias, a slave, [imitates] Heracles, an 
archetypical bearer of courage and martial prowess.”96 The presence of slaves striking out of their 
real life capacity adds another comic layer, suggesting that the character either insulted or 
impersonated (namely Nicostratus and Heracles) is not just worthy of slander, but even the slander 
of a subordinate figure. Aristophanes’ Knights (375-81, 427-9) plays with this role reversal as well, 
with a slave delivering many of the insults. Perhaps these slave figures are the prototype and the 
signifier of what Ben Akrigg argues is “the emergence on the comic stage of what later becomes 
one of the stock characters of the genre — the confident, able and cunning slave.”97 Akrigg, citing 
K.J. Dover, states that “‘Xanthias in Frogs is the true forerunner of Karion,’ who in turn ‘paves 
the way for the dominating and resourceful slaves whom we meet in new comedy.’”98 With that 
in mind, the character of Sosias could be considered a forerunner for the character of Xanthias, as 
Sosias’ role is performed in 422 BCE and that of Xanthias in 405 BCE.  
 Based upon the presence of insults of this sort throughout eight out of eleven total plays of 
Aristophanes and many comic fragments by other authors, to attack others as κίναιδοι or an 
individual passive in homoerotic sexual encounters must have been relevant and funny to the 
majority of the audience. Beyond the confines of the dramatic setting, it is likely that accusations 
of this sort were not uncommon to arguments of all types. Aeschylus in Aristophanes’ Frogs hurls 




                                                 
94 Text and translation for Aristophanes’ Wasps from 
Henderson (1998), Loeb Classical Library 488.  
95 Olson (2013), 68. 
96 Lape (2013), 77. 
97 Akrigg (2013), 111 
98 Akrigg (2013), 113 





εἶτ᾽ αὖ λαλιὰν ἐπιτηδεῦσαι καὶ στωμυλίαν 
  ἐδίδαξας, 
ἣ ᾽ξεκένωσεν τάς τε παλαίστρας καὶ τὰς  
 πυγὰς ἐνέτριψεν 
τῶν μειρακίων στωμυλλομένων… 
  (Aristoph. Fr. 1069-71) 
 
AESCHYLUS 
Then you taught people to cultivate chitchat 
and gab, which has emptied the wrestling 
schools and worn down the butts of the young 
men as they gab away…   
 
 
In common practice between two feuding individuals, it would be likely that insults in the form of 
euphemisms, such as the one presented by Aeschylus, would be the type used. Rather than a 
concrete accusation, one which might require legal consultation, in alluding to the non-normative 
masculinity of an individual the attack is muted and refutable should the argument turn against 
you. Aeschylus’ mention of the wrestling houses and the gyms where youths are chatted up is a 
perfect subtle dig at pursuing youths who are perhaps reaching too old of an age to satisfy the lust 
of an older man, or to perform various sexual actions with said man. 
 Aristophanes’ Acharnians is set during wartime, where trade-goods are scarce.99 In this 
scene, the Ambassador is attempting to receive information on whether the king will send gold or 
not, and Pseudoartabas insults Ionians with respect to their subservient nature: 
 
ΠΡΕΣΒΕΥΤΗΣ  
λέγε δὴ σὺ μεῖζον καὶ σαφῶς τὸ χρυσίον.  
ΨΕΥΔΑΡΤΑΒΑΣ  
οὐ λῆψι χρυσό, χαυνόπρωκτ᾽ Ἰαοναῦ. 
  (Aristoph. Ach. 102-3) 
AMBASSADOR 
Speak louder and clearer about the gold. 
PSEUDO-ARTABAS 
No gettum goldum, gapey-arse Ioni-o100
 
Pseudoartabas, a Persian, calls the Greeks χαυνόπρωκτος, or in possession of an anus of vast 
extension. The Persians were considered more feminine than the Greeks, so for a Persian to attack 
a Greek as “wide-assholed” is perhaps even more demeaning than if a Greek did so.  
 Foreign peoples are made the butt of gendered jokes in Eupolis’ Cities. Ralph Rosen asserts 
that in making the chorus of Cities female, “the conspicuously marked gender of this chorus… 
offers… an unusual and subtle perspective on the ways Athenians conceived of their polity and 
the corporate psychology that gave rise to such a choral self-presentation.”101 This conception 
surpasses the obvious feminine gender of the noun πόλις,102 to comment on the truly subordinate 
role of states outside of Athens, as they are below even the female representation of the home city. 
The obvious relationship between home city and foreign city would be one of subordination, “such 
relational pairs as masters and slaves, parents and children, humans and animals—all of them, 
obviously, emphasizing the authority of the one and the subjection of the other.”103 These issues 
can be analyzed in fragment 247 of Poleis:  
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… ἥδε Κύζικος πλέα στατήρων. 
ἐν τῇδε τοίνυν τῇ πόλει φρουρῶν <ἐγώ> ποτ᾽ 
 αὐτὸς 
γυναῖκ᾽ ἐκίνουν κολλύβου καὶ παῖδα καὶ 
 γέροντα, 
κἀξῆν ὅλην τὴν ἡμέραν τὸν κύσθον  
 ἐκκορίζειν. 
  (Eupolis frr. 247) 
 
 
this near one is Kyzikos full of standard 
 coins. 
In this city, furthermore, I keeping watch one 
 time  
was stirring up (sexually) for a small coin a 
woman and a child and an old man, 
I was allowed all day to clear of bugs the 
vagina.
 
Apparently, clearing bugs out of a vagina is a sexual joke. The feminine inability to control lust is 
addressed by Rosen in respect to a scholiast fragment concerning a reference to the city within 
Aristophanes’ Peace. Rosen argues that the speaker “recount[s] a rakish escapade on military 
service… a sense of sexual freedom that derives from the fact that he is away from Athens, away 
from the constraints of decorum.”104 Included in this decorum which the speaker is away from is 
that of sexual propriety, perhaps even engaging in a passive sexual role, as stated in the reported 
scholiast who links Eupolis to Aristophanes Peace 1176 stating "the person is ridiculed for 
homosexual activity”105 (εἰς κιναιδίαν διαβάλλεται) which could imply a “specific connection 
between the explicit… innuendo of the Aristophanes passage and the reference to Kyzikos in 
Eupolis 247.”106 Whether this connection is valid or not, the relationship between gender and 
representation of allies in Eupolis’ Poleis is worth noticing, and, as asserted by Monica Florence, 
“offer[s] an important glimpse into how sex, gender, and imperialism could be conflated in the 
ancient world.”107  
Individuals sometime threaten to emasculate an individual via anal rape or depilation. “The 
penis can serve… as a weapon of intimidation,” particularly in anal sex where the act is “charged 
with aggression and domination: the submitting partner is in a helpless position.” 108  Two 
prominent comic passages depict anal penetration, both supposedly humorous because of the 
blatant aggression present in the threat. In Aristophanes’ Knights, a play meant to be “a remarkably 
savage indictment, both personal and political, of Cleon, of the other popular politicians who had 
succeeded Pericles upon his death in 429, and of the complacency of the demos (sovereign people) 
in following their advice,”109 a Sausage-seller overthrows Cleon. The Sausage Seller is threatening 
Paphlagon because they are in a heated argument:  
 
ΑΛΛΑΝΤΟΠΩΛΗΣ  
ἐγὼ δὲ βυνήσω γέ σου τὸν πρωκτὸν ἀντὶ  
 φύσκης. 
  (Aristoph. Kn. 364) 
 
SAUSAGE-SELLER 
And I’ll stuff your arsehole like a sausage 
skin.110 
 
In Clouds, Strepsiades threatens his creditor to whom he owes money.  
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 ἄξεις; ἐπιαλῶ 
κεντῶν ὑπὸ τὸν πρωκτόν σε τὸν σειραφόρον. 
  (Aristoph. Cl. 1299-1300)  
STREPSIADES 
Move out! I’m going to grab you and shove 
this goad up your thoroughbred arsehole! 
 
These threats are funny to the Athenian audience because they are terrifying and exceedingly 
violent in that not only is the victim physically wounded but socially as well. In the quotation from 
Knights, the tools of the Sausage Seller's trade are being employed to sexually denigrate 
Paphlagon. The quote from Aristophanes’ Clouds also implements a common device of 
metaphorical obscenity, according to Henderson, that of “metaphorical words for the penis” as 
“words for tools, always indicating the erect penis.”111 The goad is a “mechanical extensio[n] of a 
man’s strength and a means by which a man can exert his strength and will upon other (weaker) 
objects,” a likeness which is “not only natural but gratifying and attractive to a man’s mind and 
self-image.”112  
 In the following quotations it is not unlikely that such statements would be accompanied 
by some sort of physical action, highlighting the violence of the act itself. In this quotation from 
Wasps, the Chorus of jurors is trying to help Philokleon reach court:  
 
ΦΙΛΟΚΛΕΩΝ 
εἶά νυν, ὦ ξυνδικασταί, σφῆκες ὀξυκάρδιοι, 
οἱ μὲν εἰς τὸν πρωκτὸν αὐτῶν εἰσπέτεσθ᾽ 
 ὠργισμένοι 
  (Aristoph. Wasps 430-1) 
 
PHILOKLEON 
At ’em then, fellow jurors, sharp-hearted 
wasps! Division One get riled up and dive-
bomb his arse! 
 
 
In the following quotation from Clouds, Strepsiades is lamenting how much money he owes after 
being told to lie down on a bed and consider his problems.113 
 
ΣΤΡΕΨΙΑΔΗΣ 
ἀπόλλυμαι δείλαιος. ἐκ τοῦ σκίμποδος 
δάκνουσί μ᾿ ἐξέρποντες οἱ Κορίνθιοι, 
καὶ τὰς πλευρὰς δαρδάπτουσιν 
καὶ τὴν ψυχὴν ἐκπίνουσιν 
καὶ τοὺς ὄρχεις ἐξέλκουσιν 
καὶ τὸν πρωκτὸν διορύττουσιν, 
καί μ᾿ ἀπολοῦσιν.καὶ τοὺς ὄρχεις  
 ἐξέλκουσιν 
  (Aristoph. Cl. 709-14)  
 
STREPSIADES 
Calamity! I’m undone! Some Cootie-rinthians 
are crawling 
out of this pallet and biting me! 
They’re chomping my flanks, 
draining my lifeblood, 
yanking my balls, 
poking my arsehole 
and altogether killing me 
 
Aristophanes’ Birds follows two Athenian men as they search for the perfect polis, eventually 
proposing that a city of birds be created.114 Retraction of violence can be a comedic device as well, 
exemplified by the interruption of Peisetairos in Birds by his comrade Euelpides as Peisetairos 
asks Tereus to promise him no bodily harm:  
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… μήτε δάκνειν τούτους ἐμὲ 
μήτ᾽ ὀρχίπεδ᾽ ἕλκειν μήτ᾽ ὀρύττειν— 
 
ΕΥΕΛΠΙΔΗΣ 




οὐδαμῶς. οὔκ, ἀλλὰ τὠφθαλμὼ λέγω.  
  (Aristoph. Birds, 441-3) 
PEISETAIROS  
they’re not to bite me or yank my balls or 
poke me in the— 
 
EUELPIDES 
You can’t mean the— 
 
PEISETAIROS 
No, not at all; the eyes, I was going to say.115 
 
 
Two punishments for adulterers, raphanidosis and depilation, are attested only by 
Aristophanes. Both acts are meant to symbolically reduce men convicted of licentiousness, to the 
feminine. Depilation creates a more feminine appearance around the genitalia, while anal 
penetration by a radish is meant to “symboliz[e]… the penis of the injured husband.”116 An 
adulterer, according to K.J. Dover and Paul Veyne, “assumes a sexually active role” which “is 
cancelled out by his passivity with regard to pleasures, which marks him out as effeminate,” a 
statement which Davidson disagrees with.117 Dover’s and Veyne’s argument is convincing in that 
it is clear from philosophical literature that restraint was very much equivalent to manliness, so 
lack of restraint could be linked strongly enough to femininity to surpass the fact that an individual 
committing adultery is penetrating. In Clouds, Wealth (Aristoph. Pl. 168), and Acharnians, 




 μοιχὸν μιᾷ μαχαίρᾳ… 
  (Aristoph. Ach. 849) 
 
Ο ΚΡΕΙΤΤΩΝ ΛΟΓΟΣ 




Ο ΗΤΤΩΝ ΛΟΓΟΣ 
ἢν δ᾽ εὐρύπρωκτος ᾖ, τί πείσεται κακόν; 
 
Ο ΚΡΕΙΤΤΩΝ ΛΟΓΟΣ 
τί μὲν οὖν ἂν ἔτι μεῖζον πάθοι τούτου ποτέ; 
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CHOROS 
Kratinos having been clipped as an adulterer 




But say he listens to you and then gets 




And if he does become wide-arsed, what’s the 
harm in that? 
 
BETTER ARGUMENT 
You mean, what harm could ever be worse 
than that? 
 
  22 
 
These instances imply that by undergoing these punishments, an individual is passive and 
penetrated. The comment in Clouds implies that a punished individual is made εὐρύπρωκτος, a 
common phrase. Chremylos in Wealth and the Chorus in Acharnians mention depilation of the 
individual (παρατίλλεται and ἀποκεκαρμένος) convicted for adultery, another commonly used 
trope to describe effeminacy. In the Lysistrata, an Athenian ambassador threatens to depilate the 
women who are assuming the roles of men (1217-1222), an emasculating act similar to those in 
Wealth, Clouds, and Acharnians although the object of such an act are masculine women instead 
of feminine men. Depilatory threats are also common without any relation to the punishment for 
adultery, although certainly an Athenian would make that connection. The threat of depilation goes 
against masculine gender norms, requiring the audience to cavort around the gender roles in order 
to find the humor. In Thesmaphoriazusae Mika, a woman, threatens to depilate the Kinsman of 
Euripides, a man dressed as a woman: while this would not be a huge threat to a woman, for a man 
it would be an emasculating event.  
 
ΜΙΚΑ 
… εἰ δὲ μή,  
 ἡμεῖς 
αὐταί τε καὶ τὰ δουλάρια τέφραν ποθὲν 
λαβούσαι 
ταύτης ἀποψιλώσομεν τὸν χοῖρον ἵνα διδαχθῇ 
γυνὴ γυναῖκας οὖσα μὴ κακῶς λέγειν τὸ  
 λοιπόν.   
  (Aristoph. Thesm. 536-8) 
 
MIKA 
well, if there isn’t, we ourselves, along with 
our slave girls, will get a hot coal somewhere 
and singe the hair off this woman’s pussy; 





This quote teases the mind of the audience, forcing them to feel bewildered and as a result amused. 
The joke is recycled a few lines later, with Mika uttering another similar threat to Kinsman (Thesm. 
566-7). 
Comedy reinforces or comments upon cultural standards. Aristophanes displays women 
depilating themselves several times in the Lysistrata (800-805, 825-8, 1217-22), Ecclesiazusae 
(12-13, 65-7), and the abnormality of any masculine man being depilated is mentioned in 
Thesmophoriazusae when Kinsman states “what man is so idle that he suffered having been 
plucked?” (τίς δ᾽ οὕτως ἀνὴρ / ἠλίθιος ὅστις τιλλόμενος ἠνείχετο;) (Aristoph. Thesm. 590-3). 
Fragment 266 of Alexis, active in the fourth century, reflects this abnormality: 
 
<ἂν> πιττοκοπούμενόν τιν᾽ ἢ ξυρούμενον 
ὁρᾶις, † τοῦτον ἔχει τι † θάτερον∙ 
ἢ γὰρ † στρατεύειν † ἐπινοεῖν μοι φαίνεται 
καὶ πάντα τῶι πώγωνι δρᾶν ἐναντία, 
ἢ πλουσιακὸν τούτωι <τι> προσπίπτει κακόν. 
τί γὰρ αἱ τρίχες λυποῦσιν ἡμᾶς, πρὸς θεῶν, 
δι᾽ ἃς ἀνὴρ ἕκαστος ἡμῶν φαίνεται, 
εἰ μή τι ταύταις ἀντιπράττεσθ᾽ ὑπονοεῖς; 




would you see someone having the hair 
removed by pitch  
or shaved, someone has this other thing;  
for either he appears to me to intend to draw 
battle 
and to do all the contrary things to the beard, 
or he falls upon a wealthy evil.  
for why do hairs grieve us, in the eyes of the 
gods,  
through which each of us appears a man, 
unless you understand something to be 
contrary? 
 
  23 
 
The “wealthy evil” most likely is a “euphemism for pathic homosexuality” as “the habit of shaving 
the beard” is possibly “a symbol or example of the depravities that had been linked in popular 
thought for centuries to both the misuse of wealth… and the leisure that wealth made possible.”118 
Alexis asks why there is so much interest and weight designated to having hair, a question which 
reinforces the fact that hairiness was important. Eupolis further contributes to the relationship 
between effeminacy and lack of genital hair in fragment 88 from The Dippers:  
 
ὃς καλῶς μὲν τυμπανίζεις 
καὶ διαψάλλεις τριγώνοις 
κἀπικινεῖ ταῖς κοχώναις 
καὶ † πείθεις † ἄνω σκέλη 
 (Eupolis The Dippers fr. 88 PCG) 
 
you beat a drum beautifully 




It may be uncertain what “triangle” is referred to, but a logical answer could be the triangular space 
above the genitalia on both males and females as διαψάλλω can mean to pluck the hair or to pluck 
strings, although it generally takes an accusative when it means to pluck strings, making the dative 
use here less standard and perhaps implying a pun. The verb directly following, κινέω, often has 
sexual connotations as well.  Corruption in this text prevents the final lines from being fully 
understood, but there is movement up a leg and someone is shaking with an effect on some 
perineums (ταῖς κοχώναις). The proximity of perineum to triangle strengthens the assertion that 
the triangle is in fact the pubic triangle. The instruments mentioned, as well as the dancing, suggest 
effeminacy as the tumpanon was generally associated with soft men.119 
 Threats and violent comments discipline audiences while entertaining. According to 
Michael Billig, ridicule is “necessary for the maintenance of social order.”120 In this way, ridicule 
and physical humor function as “disciplinary humour,” a category described as “contain[ing] an 
intrinsic conservatism” which is directly dependent “upon the social position of the person using 
the humour and the uses to which the humour is put.”121 When Paphlagon threatens the Sausage 
Seller in Knights with “διαπατταλευθήσει χαμαί” (371),122 social structure is in play with a lower 
citizen being threatened with sexual penetration. When in Thesmophoriazusae (59-62), a slave is 
threatened with anal punishment, the humor lies in the reinforcement of a common belief, that 
slaves are subordinate and worthy of penetration. The societal belief that rape of a male slave is 
not considered heinous but commonplace is strengthened by this joke.123  Anal penetration is 
addressed in a similarly obscene and nonchalant manner by the Archer in Thesmophoriazusae, 
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ἀτὰρ εἰ τὸ πρωκτὸ δεῦρο περιεστραμμένον, 
οὐκ ἐπτόνησά σ᾽ αὐτὸ πυγίζεις ἄγων… 
εἰ σπόρδ᾽ ἐπιτυμεῖς τὴ γέροντο πυγίσο, 
τὴ σανίδο τρήσας ἐξόπιστο πρώκτισον. 
  (Aristoph. Thesm. 1119-1124) 
 
 ARCHER 
But I tell you, if his arsehole was turned 
around this way, I wouldn’t say nothin’ if you 
was to go an’ screw it… If you’re so hot to 
bugger the old guy, why don’ you drill a hole 
in the backside of that there plank and 
buttfuck him that way? 
 
The crass language of penetration appears funny both because such frank speech would not be 
common in polite society, and since it is masked by a non-Athenian. The confusion about whether 
the object of the sodomy is a man or a woman is humorous to an Athenian audience.  
 Conservative reinforcement of social practices through humor is even more relevant when 
discussing the non-normatively masculine man. “Disciplinary laughter” functions through 
embarrassment at breaking rules, where “if anyone… makes an error, he knows that laughter can 
be an appropriate response,” and so “he will be able to take social pleasure in the mistakes of 
others.”124 The jokes in Attic comedy serve a dual purpose in weakening the out group of non-
normatively masculine men while fortifying the societal beliefs in place that create an in group of 
normatively masculine men. The Better Speech in Clouds comments on the presence of pederasty 
and changes that must occur to curb the licentiousness of individuals (Aristoph. Cl. 971-983).125 
Acharnians comments on this phenomenon, as does Wealth 149-159126: 
 
ΠΡΕΣΒΕΥΤΗΣ  
οἱ βάρβαροι γὰρ ἄνδρας ἡγοῦνται μόνους 




ἡμεῖς δὲ λαικαστάς τε καὶ καταπύγονας. 






Barbarians, you see, recognize as real men 




While with us it’s cock-suckers and arse-
peddlers. 
 
Whether these are direct comments on outlawry or containment of pederasty is hard to say, but it 
nevertheless pokes at the legitimacy of the practice if the entire social image of Athenians is 
licentious with regard to anal sex and boys are acting like whores with the flimsy excuse of not 
taking hard cash. Paphlagon, having expressed that he is so skilled he can dilate and contract the 
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καὶ νὴ Δί᾿ ὑπό γε δεξιότητος τῆς ἐμῆς 
δύναμαι ποιεῖν τὸν δῆμον εὐρὺν καὶ στενόν. 
 
ΑΛΛΑΝΤΟΠΩΛΗΣ 
χὠ πρωκτὸς οὑμὸς τουτογὶ σοφίζεται. 
   (Aristoph. Kn. 719-21) 
PAPHLAGON 
And what’s more, by god, I can make Demos 
expand and contract, thanks to my dexterity. 
 
SAUSAGE SELLER 
Even my arsehole can do that trick! 
 
 
The self-deprecating humor of the Sausage Seller reflects similarly debatable condemnations, or 
at least commentaries on, passive anal sex.127 
 The reasoning behind Aristophanes’ obscene humor may never be fully realized. One 
convincing argument from Cantarella is as follows:  
 
Aristophanes’ irony is bitter and despairing: his laughter exorcises the tragedy of Athens, 
the beloved city which he had seen, as a young man, at the height of its splendour, and 
which, after a few brief decades - corrupt, defenceless, governed by opportunists and 
incompetents - he now clearly perceives to be inexorably doomed to a tragic fate. This is 
the framework in which we should interpret the critique which Aristophanes offers of the 
sexual mores of the Athenians.128 
 
Whether the humor was simply for its own sake or for a deeper purpose, the importance lies in the 
social structures which are made clear in their inclusion in the text. The comedy of the Attic comics 
reaffirms normative masculine structures and denigrates the non-normatively masculine or 
feminine men. Humor is funny to a group of individuals because it represents a society or culture 
which they buy into and understand. In Attic comedy, men acting in roles that are gendered as 
feminine is funny because that is not socially acceptable.  
 
IV. Oratory 
IV.i. Background to Legal Life for Elite Athenian Men 
 
 Entrance into society was governed by a barrier, the δοκιμασία. Coming of age at seventeen 
or eighteen,129 an Athenian man by undergoing a δοκιμασία, was allowed into public life as a full 
citizen. 130  Referred to as “δοκιμάζεσθαι, δοκιμάζεσθαι εἰς ἄνδρας, or ἄνδρα εἶναι,” 131  an 
individuals’ freedom (‘ἐλεύθερος’), age, and actions were scrutinized by his deme.132 A δοκιμασία 
was a δίκη δημοσία, or public case,133 meaning that it “was regarded as affecting the community 
as a whole.”134 The δοκιμασία transcended any sexual development, landing when an individual 
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turned a certain age regardless of whether or not he had acquired adult physical and mental 
characteristics. Initiations of this sort are “particularly interesting because they are typical of the 
moments at which culture becomes a problem to itself.”135  The δοκιμασία for a young man 
entering politics provided an obstacle between acceptable and unacceptable pederasty, a roadblock 
which was not necessarily reflected by the hormonal development of the youth in question. 
Presence in court differentiated the truly Athenian from ξένοι,136 provided an arena for public 
projection, and was a component in fostering the masculine identity. In Aristophanes’ Wasps, the 
comedy derived from Philokleon’s obsession with going to court represents a common Athenian 
drive to participate in the public sphere with regard to justice. Aristophanes comments on the 






παίδων τοίνυν δοκιμαζομένων αἰδοῖα πάρεστι 
 θεᾶσθαι. 
  (Aristoph. Wasps 578).  
PHILOKLEON  
Now the genitals of the children undergoing 
the process of dokimasia are present to be 
looked at. 
 
“Unrestricted capacity… belonged in Athens only to male citizens of age who had not been 
deprived by partial or total ἀτιμία of some or all of these rights.”138 I would add that in addition to 
being male, the citizen must be masculine. The rights from which an individual could be deprived 
include “bringing γραφαί [and] δίκαι” as well as “giving evidence in court.”139 MacDowell affirms 
that “in the sixth and early fifth centuries atimia was outlawry: if a man was atimos, anyone could 
kill or otherwise maltreat him or plunder his property without becoming liable to prosecution or 
penalty.”140 Suffering ἀτιμία is to suffer existence as a disenfranchised person, whether that be a 
woman, a metic, or a slave.141 Refusal to accept prohibition from the courts as proscribed in the 
penalty of ἀτιμία resulted in ἀπαγωγή,142 presence before a dikastery, and a fine.143 Fisher, citing 
a text of Aristotle, states:  
 
‘Men feel ashamed if they suffer, have suffered, or are about to suffer the sort of things 
which lead to dishonour (atimia) and reproach; these are the acts which involve 
subservience of one’s person or to shameful deeds, under which category is being 
treated with hybris. And they feel shame at acts which involve… self-indulgence 
(akolasia), both voluntary and involuntary acts - and the involuntary ones are those 
done under compulsion, and they are shameful because the submission and the failure 
to resist stem from unmanliness or cowardise’ (Rhet. 1384a15-20…The last sentence, 
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concerned with acts serving ‘akolasia’, presumably refers to sexual acts serving 
another’s excessive desires, whether performed willingly or not… 144 
 
ἀτιμία and unmanliness are equivocal, according to Fisher and Aristotle, and ἀτιμία is caused by 
hubris.145 Hubris, therefore, can be assimilated to unmanliness, a fact supported by the idea that 
“hybris is revealed above all in the selfish, shaming enjoyment of pleasures, in the exercise of 
one’s own power and the enjoyment of one’s superiority.” 146  One who is not restrained is 
borderless, like a woman, and will be treated accordingly. Being borderless by succumbing to 
homoerotic physical pleasures, while not punishable per se, often “implies male prostitution”147  
in the Athenian law courts, which was a punishable offense. The actions that are punishable under 
the law of prostitution include “promiscuity, payment, and passivity to another man’s 
penetration.”148 The punishment for prostitution reinforces the severity of the act, as it is seen as a 
crime to “communal solidarity” in restraint from damaging desires.149  
 A δοκιμασία could be undergone later in life as well, albeit under different circumstances. 
Should someone accuse another in court of having “maltreated his parents” or “failed to perform 
a military service when required” or having “been a prostitute,”150 the individual was subjected to 
a δοκιμασία. The charge of male prostitution could result in “total ἀτιμία; [the accused] could not 
hold office, speak in the assembly or council, appear in court in his own person, act as a priest, 
herald, or ambassador.”151 Failure to comply resulted in a γραφὴ ἑταιρήσεως,152 most famously 
referred to in Aeschines’ Timarkhos. In willingly placing oneself in the feminine position sexually, 
the Athenian man was faced with the consequence of a feminine position legally.153 The reasoning 
for this is that by being passive during sex, an individual commits hubris upon himself. The citizen 
man’s body was seen as “sacrosanct,” and penetration or “violation” of the body was an act of 
hubris154 and “anti-democratic.”155 Female prostitution was natural, but the “man who chooses a 
prostitute’s role subordinates himself ‘unnaturally’ to other men.”156 The severity of the laws 
surrounding prostitution and hubris indicate that there was a high “level of concern for the 
preservation of the citizen body,” the concern being that individuals would lead “boys or young 
men into disenfranchisement” when a “boy or young man… allowed himself to be led astray… 
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whether by means of financial incentives or otherwise.”157 Dover argues that the harshness against 
male prostitution “could be rationalised in either of two ways: on the one hand, he had revealed by 
his actions his true nature, accepting a position of inferiority; and on the other hand, whatever his 
original nature, his moral capacity and orientation were determined thereafter by his 
prostitution.”158 Prostitution was not forgivable, and therefore a very useful tactic to employ in the 
courtroom.  
 David Cohen substantiates the idea that “hubris might be an important concept for 
understanding the Athenian regulation of homoerotic practices, and, further, that in many contexts 
the word ‘hubris’ could have a strong sexual connotation.”159 This observation is based upon 
usages of hubris throughout the corpus of Athenian law, with 18% (or 82 passages) referring to 
“various kinds of sexual aggression, sexual misconduct, or violations of sexual honour.”160 Tying 
together prostitution and homoerotic sexual encounters,  
 
Homosexual acts are a more complicated case, since voluntary adoption of a passive 
role would be widely held to incur serious shame and dishonour and self-prostitution 
could in certain circumstances involve the infliction of legal atimia, loss of major 
citizen rights. So Aristotle can use ‘be treated with hybris’ to indicate ‘to be subjected 
to homosexual acts that are shameful’; he is discussing morbid and perverted states of 
incontinence, among which comes permanent devotion to passive homosexuality in 
adult life, and says that this may arise either from nature or from habituation ‘as with 
those treated with hybris when they were boys’ (Eth. Nic. 1148b30-1).161 
 
Hubris, while generally applying to individuals who are seeking primacy in some way, takes on a 
different meaning when applied to penetration, since one can both be an active agent and a passive 
individual in a hubristic act: if an Athenian mane slaps a person across the face, he is actively 
committing hubris upon himself, but if he should be penetrated by another person, he passively 
allows hubris to be committed upon himself. The differences between active and passive are 
reflexive of the shame attached to penetration. According to Cantarella, “only one in the pair was 
formally breaking the rules… Only the one who had ‘made a woman of himself’ was guilty.”162  
 There is some ambiguity surrounding the language used in the laws which refer to 
prostitution. This, according to McGinn, was “meant to serve as a deterrent to misbehavior” 
through the “vagueness of a law’s potential application,” that is the “indeterminacy” could “have 
been deliberate.”163 Thus the laws “having to do with sexual morality were framed, of course, not 
in terms of sexual deviance, which was never as such actionable in court, but in terms of 
prostitution” making the non-normatively masculine man an effective “scare-image standing 
behind the more concrete charges of shaming one’s integrity as a male citizen by hiring out one’s 
body to another man’s use.”164 Since it was not have been possible prosecute someone legally for 
passive sex, one had recourse to the charge of prostitution. The punishments were nevertheless 
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severe for hubris, as Fisher addresses: “… the threat of bringing a graphe hybreos, and still more 
the use of the rhetoric of hybris in and out of the courts, whatever actual charge was brought… is 
very likely to have had no little effect both in reducing the amount of hybristic behaviour, and in 
achieving some verdicts in the courts and damaging the reputations of those accused of such 
behaviour in a variety of trials.”165 A clean and clear reputation was a powerful political tool in 
Classical Athens, with any hint of “damage” in the form of a graphe hybreos166 potentially costing 
an individual’s rights to be an active member of society.167 Hubris and prostitution and the laws 
surrounding them indicate that Athenians were “concerned with the human being as a good or bad 
object, an efficient or defective working part of the communal mechanism.”168 
 Comedy, oratory and legislature represent the public usages which, although polished, 
were more likely to be common: 
 
What takes place in court is not simply a competition between two speakers before a 
crowd; rather, the exchange can be thought of as a “three-cornered dialogue” among a 
speaker, his opponent, and the jury. A speaker’s primary goal is to persuade his audience 
by controlling that dialogue, and obscenity can be powerfully persuasive if deftly 
manipulated.169 
 
Functioning within the hoplite/κίναιδος dichotomy, rhetoric, including insults and obscenity, 
successfully categorized people as either “promot[ing] the masculine values of courage, stamina, 
strength, order, self-control, self-sacrifice, and comradeship in arms” or the “unmanly creature” 
that was the κίναιδος170 or non-normatively masculine man. Since being elite did not guarantee 
manliness,171 making any charge of unmanliness was worthy of investigation. As Roisman states, 
“the fact that these references,” which have to do with “the elite as unmanly,” “are found in 
speeches written by different speechwriters is an indication of the pervasiveness of these views.”172 
An individual could be denigrated as non-normative with respect to masculinity through references 
to “sexual excesses, self-indulgent lifestyles, the use of wealth in the pursuit of false honor, and 
hubris,”173 all of which pertain to femininity. These insults could result in defamation of character 
or even a δοκιμασία into the prostitute-like actions of an individual. Eva Keuls comments that 
“charges of male prostitution flew hard and fast… in part because it is difficult to disprove.”174 A 
“well-established… discipline and art form,”175 rhetoric was implemented in forensic speeches to 
serve a certain purpose.  
 Utilization of the morals of the culture was an effective means to conquer rhetorically in 
the law courts of Athens. By “attacking the character of a legal opponent or political enemy 
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through insult or ridicule,”176 the speaker would successfully invalidate any statement his opponent 
made, with “great reward.”177 Alison Glazebrook compares Aristotle’s work On Rhetoric to Attic 
orators,178 a format reproduced and expanded upon below. Aristotle states that men can be made 
enemies or friends to an individual’s advantage (1382b), and that “Judgements are on the spur of 
the moment” (αἱ δὲ κρίσεις ἐξ ὑπoγυίου, Rhetoric 1354b)— a fact which makes it hard for the 
judges always to decide correctly. The fallibility of the judges is the playing field for orators, with 
rhetoric the means for victory. Rhetoric as “the means of considering the plausible possibility 
concerning each thing,” (δύναμις περὶ ἕκαστον τοῦ θεωρῆσαι τὸ ἐνδεχόμενον πιθανόν,)179 was a 
versatile tool in the court of law. According to Aristotle it is important to make oneself a reliable 
speaker, because “we feel confidence in a greater degree and more readily in persons of worth in 
regard to everything in general, but where there is no certainty and there is room for doubt, our 
confidence is absolute” because “moral character, so to say, constitutes the most effective means 
of proof” (τοῖς γὰρ ἐπιεικέσι πιστεύομεν μᾶλλον καὶ θᾶττον, περὶ πάντων μὲν ἁπλῶς, ἐν οἷς δὲ τὸ 
ἀκριβὲς μή ἐστιν ἀλλὰ τὰ ἀμφιδοξεῖν, καὶ παντελῶς … κυριωτάτην ἔχει πίστιν τὸ ἦθος).180  
 Aristotle further categorizes types of speeches, with forensic being the type which I will 
focus on in the examples below, because the forensic deals with the past, as “it is always in 
reference to things done that one party accuses and the other defends” (περὶ γὰρ τῶν πεπραγμένων 
ἀεὶ ὁ μὲν κατηγορεῖ ὁ δὲ ἀπολογεῖται).181 The forensic speaker employs the difference between “ἢ 
δίκαιον ἢ ἄδικον” (‘either just or unjust’) and “ἢ καλὸν ἢ αἰσχρόν” (‘either good or shameful’)182 
in his argument, because “the narrative should be of a moral character” (Ἠθικὴν δὲ χρὴ τὴν 
διήγησιν εἶναι). 183  Speaking on the morals of your adversary should follow the following 
guidelines: “further, the narrative should draw upon what is emotional by the introduction of such 
of its accompaniments as are well known, and of what is specially characteristic of either yourself 
or of the the adversary”184 (Ἔτι ἐκ τῶν παθητικῶν λέγειν, διηγούμενον καὶ τὰ ἑπόμενα καὶ ἃ ἴσασι, 
καὶ τὰ ἰδίᾳ ἢ αὐτῷ ἢ ἐκείνῳ προσόντα). Injustice is also described in 1368b: “Let injustice, then, 
be defined as voluntarily causing injury contrary to the law” (Ἔστω δὴ τὸ ἀδικεῖν τὸ βλάπτειν 
ἑκόντα παρὰ τὸν νόμον). The motives for injustice are “badness and licentiousness” (κακία … καὶ 
ἀκρασία)— two traits occasionally attributed to the non-normatively masculine man. Hubris, 
licentiousness, and effeminacy can be placed within this group either loosely or strictly under the 
law against prostitution. The differences between what is good and bad are as follows:  
 
Courage makes men perform noble acts in the midst of dangers according to the dictates 
of the law and in submission to it; the contrary is cowardice. Self-control is a virtue which 
disposes men in regard to the pleasures of the body as the law prescribes; the contrary is 
licentiousness.  
 
ἀνδρία δὲ δι᾿ ἣν πρακτικοί εἰσι τῶν καλῶν ἔργων ἐν τοῖς κινδύνοις, καὶ ὡς ὁ νόμος 
κελεύει, καὶ ὑπηρετικοὶ τῷ νόμῳ· δειλία δὲ τοὐναντίον. σωφροσύνη δὲ ἀρετὴ δι᾿ ἣν πρὸς 
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τὰς ἡδονὰς τὰς τοῦ σώματος οὕτως ἔχουσιν ὡς ὁ νόμος κελεύει· ἀκολασία δὲ τοὐναντίον. 
(Rhetoric 1366b) 
 
Sophrosune here is a self-control which was “expected” of “children, youths, and women, as well 
as men,”185 a sweep which indicates the importance of this trait within the culture. Even the 
characteristically unbridled woman and the sometimes forgivable youths are required to practice 
restraint over greed and lust.  
 Pederastic relationships caused doubt about the manliness of the passive partner. Fearful 
and shameful acts comprise what individuals do not wish to emulate, what men condemn and treat 
with contempt.186 Non-normative masculinity is addressed as “signs of effeminacy” (μαλακίας 
σημεῖα) alongside a list of other vices.187  It was not uncommon to use insults of this kind, 
commenting upon “a luxurious lifestyle, thievery, violence, political misconduct, lack of 
patriotism,” 188  etcetera. By employing the language of fear and moral superiority, Aristotle 
outlines a rhetorical skeleton by we may evaluate authors. Obscenity fits into this rhetorical picture 
by adding a level of emotionality to the speech. On “obscenity’s function” in the court room, Miner 
claims: 
 
A study of the orators’ strategies for risking the use of obscenity thus reveals much about 
acceptable and unacceptable speech in the courtroom, while also reminding us that the 
words or acts themselves must have possessed power external to the immediate judicial 
context.189 
 
The rhetoric of winning a legal case, as put forth by Aristotle, relied upon proving the vices of the 
opponent. Rhetors would do this “either blatantly, in a flurry of invective, or couched more subtly, 
by putting vulgarities in the mouth of another through oratio recta or oratio obliqua.”190 Oratio 
obliqua could soften the force of the insult or obscenity, making the speaker appear less as a violent 
attacker than a concerned citizen. The delivery was equally important to the content, as Aristotle 
states:  
 
Appropriate style also makes the fact appear credible; for the mind of the hearer is imposed 
upon under the impression that the speaker is speaking the truth, because, in such 
circumstances, his feelings are the same, so that he thinks (even if it is not the case as the 
speaker puts it) that things are as he represents them; and the hearer always sympathizes 
with one who speaks emotionally, even though he really says nothing. 
 
πιθανοῖ δὲ τὸ πρᾶγμα καὶ ἡ οἰκεία λέξις· παραλογίζεται γὰρ ἡ ψυχὴ ὡς ἀληθῶς λέγοντος, 
ὅτι ἐπὶ τοῖς τοιούτοις οὕτως ἔχουσιν, ὥστ᾿ οἴονται, εἰ καὶ μὴ οὕτως ἔχει, ὡς ὁ λέγων, τὰ 
πράγματα οὕτως ἔχειν, καὶ συνομοιοπαθεῖ ὁ ἀκούων ἀεὶ τῷ παθητικῶς λέγοντι, κἂν μηθὲν 
λέγῃ. (Rhetoric 1408a) 
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By implementing Aristotle’s rules, it is possible to examine the efficacy of each forensic speech. 
Glazebrook gives the following summary: 
 
The surviving speeches reveal social expectations and cultural attitudes toward sexuality 
and sexual behavior through their detailed discussions of character in their narratives and 
arguments. They classify sexual behavior as normal or deviant, and they consider any 
sexual deviancy to be confirmation of criminal guilt in the charges at hand.191  
 
Within the standard breakdown of forensic speeches, the prooemium, narrative, proof and 
epilogue,192 it is possible to see the prejudices in favor of manhood which percolated every aspect 
of Athenian life.  
 
IV.ii. The Speeches 
 Demosthenes in several speeches intimates either prostitution or uses invective to attack 
his opponent as a non-normatively masculine man, using the same skills outlined in Aristotle’s 
Rhetoric. Against Androtion, a surviving text written for Diodorus, gave “scope for rhetorical 
display”: it was delivered against a defendant who was “currently unpopular with the wealthier 
class because of his stewardship of the war-tax (eisphora), and had made personal enemies 
besides.”193 The general consensus of those listening—that Androtion was not reputable—allows 
Demosthenes some leeway in his attacks: who would stand up for an unpopular man against 
slander that might only be hyperbolic? Demosthenes writes in sections 21-2:  
 
Again, with regard to the law of prostitution, he tries to make out that we are insulting him 
and attacking him with baseless calumnies. He says too that if we believed the charges true, 
we ought to have faced him in the Court of the Thesmothetae, and risked a fine of a 
thousand drachmas if our charges had been proved false; as it is, we are trying to hoodwink 
you by accusations and idle abuse, and are confusing you by matters outside your 
jurisdiction.194  
 
Ἔτι τοίνυν ἐπιχειρεῖ λέγειν περὶ τοῦ τῆς ἑταιρήσεως νόμου, ὡς ὑβρίζομεν ἡμεῖς καὶ 
βλασφημίας οὐχὶ προσηκούσας κατ᾿ αὐτοῦ ποιούμεθα. καὶ φησὶ δεῖν ἡμᾶς, εἴπερ 
ἐπιστεύομεν εἶναι ταῦτ᾿ ἀληθῆ, πρὸς τοὺς θεσμοθέτας ἀπαντᾶν, ἵν᾿ ἐκεῖ περὶ χιλιῶν 
ἐκινδυνεύομεν, εἰ καταψευδόμενοι ταῦτ᾿ ἐφαινόμεθα· νῦν δὲ φενακίζειν αἰτίας καὶ 
λοιδορίας κενὰς ποιουμένους, καὶ ἐνοχλεῖν οὐ δικασταῖς τούτων οὖσιν ὑμῖν. 
 
The language of both prostitution and hubris are tied together in this sentence, with the accusers 
acting hubristically against themselves and the accused potentially being slandered for committing 
hubristic acts. Describing Androtion’s “hybris… as his main vice fits [Demosthenes] purpose well, 
as it is just such a man who will flout or deliberately misinterpret laws.”195 The charge for one 
crime here implies laxity with other crimes. Aristotle’s sentiments about establishing credibility 
are observable in this passage. Any arguments against the accusation which the defendant may 
make are in turn addressed and calmly dissipated; this strengthens the character of the speaker and 
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attends to any questions of the jury before they evolve into concern. The final statement on 
Androtion’s defense is the following quip in 23:  
 
So that when Androtion says that this is mere abuse and accusation, reply that this is proof, 
but that abuse and accusation describe his own performance; and when he says that we 
ought to have denounced him to the Thesmothetae, reply that we intend to do so, and that 
we are now quite properly citing this statute.  
 
ὥσθ᾿ ὅταν μὲν λοιδορίαν ταῦτα καὶ αἰτίαν εἶναι φῇ, ὑπολαμβάνεθ᾿ ὡς ταῦτα μέν ἐστιν 
ἔλεγχος, ἃ δ᾿ οὗτος ποιεῖ, ταῦτα λοιδορία καὶ αἰτία· ὅταν δ᾿ ὅτι πρὸς τοὺς θεσμοθέτας 
προσῆκεν ἐπαγγέλλειν ἡμῖν, ἐκεῖνο ὑπολαμβάνετε, ὅτι καὶ τοῦτο ποιήσομεν καὶ νῦν 
προσηκόντως περὶ τοῦ νόμου λέγομεν. 
 
The alleged response of Androtion to these accusations also shows that such charges were taken 
seriously, as the entire jury would be fully aware of the legal procedure surrounding such a charge 
of prostitution. This speech, combined with Aeschines’ Against Timarkhos suggests that charges 
of prostitution were not uncommon in courts of law as a means of character assassination.  
 Demosthenes employs personal ridicule, using the term κίναδος (‘fox’) in describing 
Aeschines in De Corona 242:  
 
But this fellow is by very nature a spiteful animal, absolutely incapable of honesty or 
generosity; this monkey of melodrama, this bumpkin tragedy-king, this pinchbeck 
orator!196 
 
τοῦτο δὲ καὶ φύσει κίναδος τἀνθρώπιόν ἐστιν, οὐδὲν ἐξ ἀρχῆς ὑγιὲς πεποιηκὸς οὐδ᾿ 
ἐλεύθερον, αὐτοτραγικὸς πίθηκος, ἀρουραῖος Οἰνόμαος, παράσημος ῥήτωρ. 
 
Deborah Kamen points to the possibility of κίναδος as being a pun for κίναιδος, noting that two 
scholiasts “gloss Demosthenes’ second kinados… with μαλακός, ἀνδρόγυνος” which are 
“common synonyms of kinaidos.”197  This speech also is in retaliation to a speech in which 
Aeschines calls Demosthenes a κίναιδος.198 These two facts strengthen Kamen’s argument that 
“these scholiasts either recognized (and were explaining) a pun, or they mistook kinados for the 
more common word kinaidos.”199 The words’ similarities would surely not be wasted on the jury. 
The presence of φύσει in the statement also reminds the audience of the non-normatively 
masculine man, who is often described with reference to nature (which he transgresses). This 
passage relates to the rest of the speech, which “explores different aspects of the contest between 
the two antagonists”: Aeschines is “repeatedly accused of carping at the policies adopted while 
failing to offer alternatives and even appearing to rejoice at the city’s defeat”—directly antithetical 
to Demosthenes’ own proper and upstanding actions as a citizen and orator.200 Less specific than 
in De Corona, Demosthenes employs more generalized slander to a similar effect in Conon 34:  
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I am inclined to think, however, that many of you know Diotimus and Archebiades and 
Chaeretimus, the grey-headed man yonder, men who by day put on sour looks and pretend 
to play the Spartana and wear short cloaks and single-soled shoes, but when they get 
together and are by themselves leave no form of wickedness or indecency untried.201 
 
ἀλλ᾿ ἴσασιν ὑμῶν, ὡς ἐγὼ νομίζω, πολλοὶ καὶ τὸν Διότιμον καὶ τὸν Ἀρχεβιάδην καὶ τὸν 
Χαιρέτιμον τὸν ἐπιπόλιον τουτονί, οἳ μεθ᾿ ἡμέραν μὲν ἐσκυθρωπάκασι καὶ λακωνίζειν 
φασὶ καὶ τρίβωνας ἔχουσιν καὶ ἁπλᾶς ὑποδέδενται, ἐπειδὰν δὲ συλλεγῶσι καὶ μετ᾿ 
ἀλλήλων γένωνται, κακῶν καὶ αἰσχρῶν οὐδὲν ἐλλείπουσι. 
 
The ambiguity in this allegation provides the speaker with a softened response should those 
accused retaliate effectively. By stating that you all know this, Demosthenes effectively summons 
any rumors or fantasies that the jury could conjure about shameful and evil acts, a summoning 
which cannot be ignored. In all of Desmothenes speeches, the “hubris-group of words” is used 
“both generically and specifically, in order to create a profitable confusion in the jurors’ minds.”202 
Using the language associated with sexual misconduct was an advantageous practice in the 
courtroom.  
 Hyperides declares in fr. 215C that a man treated his body like a woman in order to 
convince the court of his guilt. Transmitted in Latin, the text reads:  
 
Just suppose that in conducting this case we had Nature to judge us, who when dividing 
man and woman assigned special tasks and duties to each; and suppose I were to show 
that this man by acting as a woman had misused his body; would not Nature be 
exceedingly surprised that anyone had failed to count it the most welcome privilege to be 
born a man and had abused Nature’s kindness by hastening to change himself into a 
woman?203  
 
Quid si tandem iudice natura hanc causam ageremus, quae ita divisit <virilem et>5 
muliebrem personam, ut suum cuique opus atque officium distribueret, et ego hunc 
ostenderem muliebri6 ritu esse suo corpore abusum6: nonne vehementissime admiraretur, 
si quisquam non gratissimum munus arbitraretur, virum se natum, sed depravato naturae 
beneficio in mulierem convertere properasset?  
 
The rhetoric of nature is again implemented in this speech, as in the Demosthenes above, directly 
accusing the opponent of giving up what Thales or Socrates stated was the one of the three most 
important gifts given to man: that of being a man. The use of the present contrary-to-fact condition 
in the beginning of this quote (Quid si… et ego ostenderem), as well as the direct question in the 
second part of the quote, emphasize the ludicrous choice of the opponent and the speaker’s 
correctness. Although fragmentary, this passage emphasizes the fact that Hyperides was 
considered “one of the ‘perfecters’ (teleiotai), a status which imposes limits on originality” while 
still “replicating all [Demosthenes’] good qualities.”204  
 Isaeus uses similar rhetoric, calling his opponent a boy lover and reckless in order to 
defame his character: 
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But no doubt, gentlemen, it is not enough for Xenaenetus (II.) to have dissipated the fortune 
of Aristomenes in unnatural debauchery; he thinks that he ought to dispose of this estate 
also in like manner. I, on the other hand, jurymen, though my means are slender, bestowed 
my sisters in marriage, giving them what dowry I could; and as one who leads an orderly 
life and performs the duties assigned to him and serves in the army, I demand not to be 
deprived of my mother’s paternal estate.205  
 
ἀλλὰ γάρ, ὦ ἄνδρες, οὐχ ἱκανόν ἐστι Ξεναινέτῳ τὸν Ἀριστομένους οἶκον 
καταπεπαιδεραστηκέναι, ἀλλὰ καὶ τοῦτον οἴεται δεῖν τὸν αὐτὸν τρόπον διαθεῖναι. ἐγὼ δ᾿, 
ὦ ἄνδρες δικασταί, βραχείας οὐσίας ὑπαρξάσης ἀδελφὰς μὲν ἐξέδωκα, ὅσα ἐδυνάμην 
ἐπιδούς, κόσμιον δ᾿6 ἐμαυτὸν παρέχων καὶ ποιῶν τὰ προσταττόμενα καὶ τὰς στρατείας 
στρατευόμενος ἀξιῶ τῶν τῆς μητρὸς πατρῴων μὴ ἀποστερηθῆναι. 
    (Isaeus, 10.25) 
 
The most important word here is καταπεπαιδεραστέω, meaning to be a lover of boys. It is used 
here to show that Xenainetos squandered money on his boy-lovers, which blurs the line between 
prostitute and pederastic relationship. When contrasted with the proper citizenry of the speaker, 
who was in the army and, although not wildly rich, was able to give his sisters away with a 
moderate dowry, the frivolity of being a slave to pleasure is effectively highlighted.  
 Perhaps the most analyzed forensic passage concerning homoerotic relationships is 
Aeschines’ Against Timarkhos (346 BC), a speech entirely devoted to the slandering of Timarkhos 
under charges of prostitution. The reason behind Aeschines’ motivation was personal: faced with 
a law suit of his own, he was trying “to eliminate one of his prosecutors and discredit the other by 
association.” 206  Aimed at “appealing to [the] audience and its ingrained values,” Aeschines 
successfully caused Timarkhos to suffer ἀτιμία through a persuasive tirade. The speech is framed 
using the language of hubris, as Fisher states:   
 
Aeschines’ speech against Timarchos is essentially concerned to show the unsuitability 
for citizenship of the man who himself ‘surrendered his body for hybris’, who ‘committed’ 
or ‘endured’ hybris against himself or ‘against his own body… and the general offence of 
hybris is elaborated by the same claim as made by Demosthenes, that the law wished to 
prohibit all forms of hybris against free men, and therefore prohibited hybris against slaves 
as well: “In general the law-giver took the view that a man who was a hybristes against 
anyone at all in a democracy was not a suitable person to have a share in the citizenship” 
(17). Once more, the essential argument is that hybris is inherently opposed to democratic 
values, and must be stopped both in the interests of the individual citizens and others who 
might be insulted, and also of the political system as a whole, while the application is to 
the somewhat unusual case of voluntary abasement into hybris and voluntary self-
violation of the body, that should involve unfitness for ‘active’ citizenship.207 
 
In building his argument upon the firmament of hubris, Aeschines is able to persuade the audience 
that they must vote against Timarkhos or risk being put in a class of degenerates who support 
moral laxity. Aeschines has “no actual evidence to support his claim conerning Timarkhos’ self-
prostitution,” “no witnesses to any exchange of money,” and “no former lovers” to testify against 
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him.208 Instead of using proper forensic evidence, Aeschines refers to the validity of reputation, 
stating in in 1.44:  
 
Indeed, I am very glad that the suit that I am prosecuting is against a man not unknown to 
you, and known for no other thing than precisely that practice as to which you are going 
to render your verdict.209 
 
ᾗ δὴ καὶ πάνυ χαίρω, ὅτι μοι γέγονεν ἡ δίκη πρὸς ἄνθρωπον οὐκ ἠγνοημένον ὑφ᾿ ὑμῶν, 
οὐδ᾿ ἀπ᾿ ἄλλου γιγνωσκόμενον οὐδενός, ἢ ἀπ᾿ αὐτοῦ τοῦ ἐπιτηδεύματος περὶ οὗ καὶ τὴν 
ψῆφον μέλλετε φέρειν. 
 
 
Thus, Aeschines “effectively moralizes the democratic concept of hubris,”210 a concept which is 
in opposition to the characterization of Timarkhos,211 all through no valid evidence. Aeschines 
defends a lack of witnesses in section 1.73. Aeschines makes the decision of the court to an abstract 
moral choice between living in a fair city or a shameless one:  
 
By Poseidon, a fine home this city will be for us, if when we ourselves know that a thing 
has been done in fact, we are to ignore it unless some man come forward here and testify 
to the act in words as explicit as they must be shameless.  
 
νὴ τὸν Ποσειδῶ καλῶς ἄρα τὴν πόλιν οἰκήσομεν, εἰ ἃ αὐτοὶ ἔργῳ ἴσμεν γιγνόμενα, ταῦτα 
ἐὰν μή τις ἡμῖν δεῦρο παρελθὼν σαφῶς ἅμα καὶ ἀναισχύντως μαρτυρήσῃ, διὰ τοῦτο 
ἐπιλησόμεθα. 
 
Beyond any moral choice, Aeschines argues that “witnesses to such acts as the defendant’s should 
not be expected to come forward because they would fear to incriminate themselves.”212  
 The speech includes a review of the laws, beginning with an exhortation to the jury to 
consider:  
 
Consider, fellow citizens, how much attention that ancient lawgiver, Solon, gave to 
morality, as did Draco and the other lawgivers of those days.  
 
Σκέψασθε γάρ, ὦ ἄνδρες Ἀθηναῖοι, ὅσην πρόνοιαν περὶ σωφροσύνης ἐποιήσατο ὁ Σόλων 
ἐκεῖνος, ὁ παλαιὸς νομοθέτης, καὶ ὁ Δράκων καὶ οἱ κατὰ τοὺς χρόνους ἐκείνους νομοθέται 
(Aeschines 1.7) 
 
Timarkhos lives life “ἐναντίως ἅπασι τοῖς νόμοις,” a repeated motif.213 This comment is followed 
by a overview of laws including those which mention entrance into schools and gymnasia (1.9-
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10),214 the actions of the chorus leader (1.11) and inclusion of the transcription of the laws (1.12). 
Hubbard says that “Aeschines’ review of these irrelevant laws puts us in mind of a sleazy 
underworld of rapists, child-molesting schoolteachers, and parents who sell their children into 
prostitution.”215 Fisher comments upon the laws in section 1.12: 
 
Aeschines is attempting to show how many laws exist to protect free boys from 
exploitation, and what severe penalties are available for those involved… enumerating 
various laws concerned with teachers, gymnasia, the hiring of boys for ‘prostitution’ 
(hetairesis) which could involve the death penalty both for the father who hired out the 
boy, and for the man who hired him.216 
 
The following line taken from 1.7 draws attention to a powerful moralizing statement which does 
not need to mention hubris to be effective: “First, you recall, they laid down laws to protect the 
morals of our children, and they expressly prescribed what were to be the habits of the free-born 
boy, and how he was to be brought up” (πρῶτον μὲν γὰρ περὶ τῆς σωφροσύνης τῶν παίδων τῶν 
ἡμετέρων ἐνομοθέτησαν, καὶ διαρρήδην ἀπέδειξαν, ἃ χρὴ τὸν παῖδα τὸν ἐλεύθερον ἐπιτηδεύειν, 
καὶ ὡς δεῖ αὐτὸν τραφῆναι). It is not just the sophrosune of adult elites which are at stake, but that 
of the children.  
 Having described the many shameful acts that are outlawed, Aeschines moves on to the 
law against prostitution, according to which:  
 
“If any Athenian,” he says, “shall have prostituted his person, he shall not be permitted to become 
one of the nine archons,” because, no doubt, that official wears the wreath;1 “nor to discharge the 
office of priest,” as being not even clean of body; “nor shall he act as an advocate for the state,” he 
says, “nor shall he ever hold any office whatsoever, at home or abroad, whether filled by lot or by 
election; nor shall he be a herald or an ambassador”—nor shall he prosecute men who have served 
as ambassadors, nor shall he be a hired slanderer—“nor ever address senate or assembly,” not even 
though he be the most eloquent orator in Athens. And if any one act contrary to these prohibitions, 
the lawgiver has provided for criminal process on the charge of prostitution, and has prescribed the 
heaviest penalties therefor.” 
 
ἄν τις Ἀθηναίων, φησίν, ἑταιρήσῃ, μὴ ἐξέστω αὐτῷ τῶν ἐννέα ἀρχόντων γενέσθαι, ὅτι οἶμαι 
στεφανηφόρος ἡ ἀρχή, μηδ᾿ ἱερωσύνην ἱερώσασθαι, ὡς οὐδὲ καθαρεύοντι1 τῷ σώματι, μηδὲ 
συνδικησάτω, φησί, τῷ δημοσίῳ, μηδὲ ἀρξάτω ἀρχὴν μηδεμίαν μηδέποτε, μήτ᾿ ἔνδημον μήτε 
ὑπερόριον, μήτε κληρωτὴν μήτε χειροτονητήν· μηδὲ κηρυκευσάτω, μηδὲ πρεσβευσάτω, μηδὲ τοὺς 
πρεσβεύσαντας κρινέτω, μηδὲ συκοφαντείτω μισθωθείς, μηδὲ γνώμην εἰπάτω μηδέποτε μήτε ἐν τῇ 
βουλῇ μήτε ἐν τῷ δήμῳ, μηδ᾿ ἂν δεινότατος ᾖ λέγειν Ἀθηναίων. ἐὰν δέ τις παρὰ ταῦτα πράττῃ, 
γραφὰς ἑταιρήσεως πεποίηκε καὶ τὰ μέγιστα ἐπιτίμια ἐπέθηκεν. (Aeschines, 1.19). 
 
This will be the main argument of the case, that Timarkhos’ prostitution negates any statement he 
may have made in court since being a prostitute, as “For the man who has made traffic of the 
shame of his own body, he thought would be ready to sell the common interests of the city also” 
(τὸν γὰρ τὸ σῶμα τὸ ἑαυτοῦ ἐφ᾿ ὕβρει πεπρακότα, καὶ τὰ κοινὰ τῆς πόλεως ῥᾳδίως ἡγήσατο 
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ἀποδώσεσθαι) (Aesch. 1.30). By citing this law last in a list of laws concerning increasingly bad 
actions, Aeschines manipulates the audience into believing that this crime is the most morally 
dramatic. The law against hubris (τὸν τῆς ὕβρεως)217 is mentioned properly right before the laws 
concerning prostitution, again consistently linking hubristic action to prostitution.218 
 The ancient lawgivers are praised as “σώφρονες,”219 and feeling shame at doing immodest 
actions.220 In two cases, a slanderous phrase against Timarkhos is inserted immediately afterwards, 
painting Timarkhos as the antagonist to the wise Athenians of old. If the audience did not already 
contrast Drako and Solon with the accused Timarkhos, they would after the next statement from 
Aeschines:  
 
See now, fellow citizens, how unlike to Timarchus were Solon and those men of old whom I 
mentioned a moment ago. They were too modest to speak with the arm outside the cloak, but 
this man not long ago, yes, only the other day, in an assembly of the people threw off his cloak 
and leaped about like a gymnast, half naked, his body so reduced and befouled through 
drunkenness and lewdness that right-minded men, at least, covered their eyes, being ashamed 
for the city, that we should let such men as he be our advisers. 
 
Σκέψασθε δή, ὦ ἄνδρες Ἀθηναῖοι, ὅσον διαφέρει ὁ Σόλων Τιμάρχου καὶ οἱ ἄνδρες ἐκεῖνοι ὧν 
ὀλίγῳ πρότερον ἐπεμνήσθην. ἐκεῖνοι μέν γε ᾐσχύνοντο ἔξω τὴν χεῖρα ἔχοντες λέγειν, οὑτοσὶ 
δὲ οὐ πάλαι, ἀλλὰ πρώην ποτὲ ῥίψας θοἰμάτιον γυμνὸς ἐπαγκρατίαζεν ἐν τῇ ἐκκλησίᾳ, οὕτω 
κακῶς καὶ αἰσχρῶς διακείμενος τὸ σῶμα ὑπὸ μεθης καὶ βδελυρίας, ὥστε τούς γε εὖ φρονοῦντας 
ἐγκαλύψασθαι, αἰσχυνθέντας ὑπὲρ τῆς πόλεως, εἰ τοιούτοις συμβούλοις χρώμεθα. (Aeschines, 
1.26-7). 
 
In the above quotation, Timarkhos has no control over himself, turning up drunk, “lewd,” and in a 
state of undress. All of these states reflect an inability to control oneself, which was equated to the 
feminine. Timarkhos even squandered his inheritance from his father, an act showing the highest 
level of self-indulgence and lack of restraint: 
 
For his father had left him a very large property, which he has squandered, as I will show in 
the course of my speech. 
 
πολλὴν γὰρ πάνυ κατέλιπεν ὁ πατὴρ αὐτῷ οὐσίαν, ἣν οὗτος κατεδήδοκεν, ὡς ἐγὼ προϊόντος 
ἐπιδείξω τοῦ λόγου· (Aeschines, 1.42). 
 
These images of Timarkhos strengthen the later charges of uncontrolled licentiousness and 
prostitution, proving that the opponent was consistently reckless and shameless. Timarkhos  as 
well as in 1.42  
 
But he behaved as he did because he was a slave to the most shameful lusts, to gluttony 
and extravagance at table, to flute-girls and harlots, to dice, and to all those other things 
no one of which ought to have the mastery over a man who is well-born and free.  
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ἀλλ᾽ ἔπραξε ταῦτα δουλεύων ταῖς αἰσχίσταις ἡδοναῖς, ὀψοφαγίᾳ καὶ πολυτελείᾳ δείπνων 
καὶ αὐλητρίσι καὶ ἑταίραις καὶ κύβοις καὶ τοῖς ἄλλοις, ὑφ᾽ ὧν οὐδενὸς χρὴ κρατεῖσθαι τὸν 
γενναῖον καὶ ἐλεύθερον.  
 
Davidson argues that Aeschines works to create a “coherent characterization of a man of unbridled 
appetite, a profligate body,” with “Timarkhos’ uncontrollable self-indulgence” as “the hero of 
Aeschines’ narrative.”221 Furthermore, Timarkhos is shown to be a tripartite parasite,222 “feeding 
first off his own physical endowments,” as he used up his inheritance, “then off his ancestral 
endowment and then off the city itself.”223 Not only is Timarkhos shaming himself, he is directly 
attacking the audience by using up their money for his lusts.224 The lack of control of Timarkhos 
is contrasted with that of the speaker, who uses “some of the conventional topoi in the prooemium,” 
emphasizing that he is “the ‘moderate citizen’… which serves to contrast him most effectively 
with the licentious defendant.”225  
 Once Aeschines turns to the actual rumors concerning Timarkhos life, the language shifts 
even further from legal speech towards character assassination:  
 
First of all, as soon as he was past boyhood he settled down in the Peiraeus at the 
establishment of Euthydicus the physician, pretending to be a student of medicine, but in 
fact deliberately offering himself for sale, as the event proved. The names of the merchants 
or other foreigners, or of our own citizens, who enjoyed the person of Timarchus in those 
days I will pass over willingly, that no one may say that I am over particular to state every 
petty detail. But in whose houses he has lived to the shame of his own body and of the 
city, earning wages by precisely that thing which the law forbids, under penalty of losing 
the privilege of public speech, of this I will speak.  
 
Οὗτος γὰρ πάντων μὲν πρῶτον, ἐπειδὴ ἀπηλλάγη ἐκ παίδων, ἐκάθητο ἐν Πειραιεῖ ἐπὶ τοῦ 
Εὐθυδίκου ἰατρείου, προφάσει μὲν τῆς τέχνης μαθητής, τῇ δ᾿ ἀληθείᾳ πωλεῖν αὑτὸν 
προῃρημένος, ὡς αὐτὸ τοὖργον ἔδειξεν. ὅσοι μὲν οὖν τῶν ἐμπόρων ἢ τῶν ἄλλων ξένων ἢ 
τῶν πολιτῶν τῶν ἡμετέρων κατ᾿ ἐκείνους τοὺς χρόνους ἐχρήσαντο τῷ σώματι τῷ1 
Τιμάρχου, ἑκὼν καὶ τούτους ὑπερβήσομαι, ἵνα μή τις εἴπῃ ὡς ἄρα λίαν ἀκριβολογοῦμαι 
ἅπαντα· ὧν δ᾿ ἐν ταῖς οἰκίαις γέγονε καταισχύνων τὸ σῶμα τὸ ἑαυτοῦ καὶ τὴν πόλιν, 
μισθαρνῶν ἐπ᾿ αὐτῷ τούτῳ ὃ ἀπαγορεύει ὁ νόμος μὴ πράττειν ἢ μηδὲ δημηγορεῖν, περὶ 
τούτων ποιήσομαι τοὺς λόγους. (Aeschines 1.40) 
 
Aeschines mentions truth throughout the sections relaying rumor, adding credence to his assertion 
and also emphasizing that anything Timarkhos says could easily be a lie as he uses lies  commonly. 
It is important to remember, as Winkler states, that “gossip, rumor, and common knowledge are 
very intense in a community like that of ancient Athens.”226 Although it was a “comparatively 
large polis,”227 the governing elite would have been aware of any deplorable news within its 
confines. Worman argues that this type of character assault is not advocated for by Aristotle, who 
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“dismisses prejudicial techniques as persuasive only for the “lowbrow hearer” (πρὸς φαῦλον γὰρ 
ἀκροατήν, Rhet. 1415b9); but it was clearly an effective technique.228 Apparently the courts were 
not as highbrow as Aristotle might have desired. Reference to Misgolas, another notorious 
homoerotic Athenian man with a penchant for kithara players, places Timarkhos in bad company 
(1.42). Misgolas, related to the following comedic fragments from Timocles, Antiphanes, and 
Alexis, preserved in Atheneus’ Deipnosophistae. All of these fragments express similar 
sentiments: Misgolas is a sexual deviant by Athenian norms. Misgolas’ preference for kithara-
players is a common theme, along with his lustiness. Both Antiphanes and Alexis comment on this 
penchant:  
 
As for this conger eel here now, that’s got spines 
sturdier than Sinope’s—who’ll be the first 
to step up and take it? Because Misgolas doesn’t eat 
these at all! But here’s a kitharos; 
if he sees this, he won’t keep his hands off it! 
The fact is, no one realizes how much time 
this guy actually spends with all the citharodes!229 
 
καὶ τὸν Σινώπης γόγγρον ἤδη παχυτέρας 
ἔχοντ᾿ ἀκάνθας τουτονὶ τίς λήψεται 
πρῶτος προσελθών; Μισγόλας γὰρ οὐ πάνυ 
τούτων ἐδεστής. ἀλλὰ κίθαρος οὑτοσί, 
ὃν ἂν ἴδῃ τὰς χεῖρας οὐκ ἀφέξεται. 
καὶ μὴν ἀληθῶς τοῖς κιθαρῳδοῖς ὡς σφόδρα 
ἅπασιν οὗτος ἐπιπεφυκὼς λανθάνει. 
 (Antiphanes Fisherwoman frr. 27.14-18 PCG) 
 
Mother, I supplicate you, don’t shake Misgolas 
at me; for I am not a kithara-player.  
 
ὦ μῆτερ, ἱκετεύω σε, μὴ ᾽πίσειέ μοι 
τὸν Μισγόλαν∙ οὐ γὰρ κιθαρωιδός εἰμ᾽ ἐγώ 
  (Alexis Agonis frr. 3 PCG) 
 
 
The Antiphanes fragment is preceded by a discussion of preferences, although Misgolas is given 
the most direct slander for his. The fragment of Alexis is in a novel form to the  other insults 
included in this discussion, as it takes the form of a plaintive youth beseeching his mother to not 
send him to Misgolas. Supposedly this format would evoke the empathy of the audience, perhaps 
having childhood fears themselves of being sent to certain individuals, a fear which overtime could 
become latent and cause greater emotional ties to the character in the Alexis fragment. Misgolas 
is drawn towards Timarkhos as he “was well developed, young, and lewd, just the person for the 
thing that Misgolas wanted to do, and Timarchus wanted to have done” (εὔσαρκον ὄντα καὶ νέον 
καὶ βδελυρὸν καὶ ἐπιτήδειον πρὸς τὸ πρᾶγμα ὃ προῃρεῖτο ἐκεῖνος μὲν πράττειν, οὗτος δὲ πάσχειν) 
(Aeschines, 1.42). Use of the imperfect (προῃρεῖτο) indicates that this was not just a one time 
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affair but rather a progressive or repeated action. Timarkhos at this point was not just having sex 
with the doctor and Misgolas for pay or gifts, but with a slew of other perpetrators:  
 
But if, saying nothing about these bestial fellows, Cedonides, Autocleides, and 
Thersandrus, and simply telling the names of those in whose houses he has been an inmate, 
I refresh your memories and show that he is guilty of selling his person not only in 
Misgolas’ house, but in the house of another man also, and again of another, and that from 
this last he went to still another, surely you will no longer look upon him as one who has 
merely been a kept man, but—by Dionysus, I don’t know how I can keep glossing the 
thing over all day long—as a common prostitute.  
 
ἐὰν δ᾿ ὑμᾶς ἀναμνήσας ἐπιδείξω, ὑπερβαίνων τούσδε τοὺς ἀγρίους, Κηδωνίδην καὶ 
Αὐτοκλείδην καὶ Θέρσανδρον, αὐτοὺς δὲ λέγων ὧν ἐν ταῖς οἰκίαις ἀνειλημμένος γέγονε, 
μὴ μόνον παρὰ τῷ Μισγόλᾳ μεμισθαρνηκότα αὐτὸν ἐπὶ τῷ σώματι, ἀλλὰ καὶ παρ᾿ ἑτέρῳ 
καὶ πάλιν παρ᾿ ἄλλῳ, καὶ παρὰ τούτου ὡς ἕτερον ἐληλυθότα, οὐκέτι δήπου φανεῖται μόνον 
ἡταιρηκώς, ἀλλὰ (μὰ τὸν Διόνυσον οὐκ οἶδ᾿ ὅπως δυνήσομαι περιπλέκειν ὅλην τὴν 
ἡμέραν) καὶ πεπορνευμένος·  
      (Aischines 1.52) 
 
The language here denotes prostitution. Whereas other rumor sections only imply that prostitution 
occurred, here Timarkhos is πεπορνευμένος and ἡταρηκώς,230 two words used explicitly for male 
prostitution.231 The rumors are put forth fairly standardly, skirting around mention of the acts itself, 
and largely assuming that the audience has heard this information already. When describing the 
sexual acts conducted by Timarkhos and Hegesandros, the audience is asked to imagine what sort 
of abominable copulation must have taken place, a much more effective technique than simply 
describing passive sex: “Tell me, fellow citizens, in the name of Zeus and the other gods, when a 
man has defiled himself with Hegesandrus, does not that man seem to you to have prostituted 
himself to a prostitute? In what excesses of bestiality are we not to imagine them to have indulged 
when they were drunken and alone!” (εἴπατέ μοι πρὸς τοῦ Διὸς καὶ τῶν ἄλλων θεῶν, ὦ ἄνδρες 
Ἀθηναῖοι, ὅστις αὑτὸν κατῄσχυνε πρὸς Ἡγήσανδρον, οὐ δοκεῖ ὑμῖν πρὸς τὸν πόρνον 
πεπορνεῦσθαι; ἢ τίνας αὐτοὺς οὐκ οἰόμεθ᾿ ὑπερβολὰς ποιεῖσθαι βδελυρίας παροινοῦντας καὶ 
μονουμένους;)232 
  Rumor is used for comic effect rather than instigating fear in sections 80-84:  
 
Now if one of you should ask me, “How do you know that we would vote against him?” I 
should answer, “Because you have spoken out and told me.” And I will remind you when and 
where each man of you speaks and tells me: it is every time that Timarchus mounts the platform 
in the assembly; and the senate spoke out, when last year he was a member of the senate. For 
every time he used such words as “walls” or “tower” that needed repairing, or told how so-and-
so had been “taken off” somewhere, you immediately laughed and shouted, and yourselves 
spoke the words that belong to those exploits of which he, to your knowledge, is guilty. I will 
pass over most of these incidents and those which happened long ago, but I do wish to remind 
you of what took place at the very assembly in which I instituted this process against 
Timarchus.  
                                                 
230 These terms are from “two principal clusters of ancient Greek words relating to ‘prostitution’ — those cognate to 
‘pernanai’ (‘sell’) and those cognate to ‘hetairein’ (‘be a companion’).” Cohen (2006), 95. 
231 Cohen (2006), 95. 
232 Aeschines 1.70 
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 The Senate of the Areopagus appeared before the people in accordance with the resolution 
that Timarchus had introduced in the matter of the dwelling-houses on the Pnyx. The member 
of the Areopagus who spoke was Autolycus, a man whose life has been good and pious, by 
Zeus and Apollo, and worthy of that body. Now when in the course of his speech he declared 
that the Areopagus disapproved the proposition of Timarchus, and said, “You must not be 
surprised, fellow citizens, it Timarchus is better acquainted than the Senate of the Areopagus 
with this lonely spot and the region of the Pnyx,” then you applauded and said Autolycus was 
right, for Timarchus was indeed acquainted with it. Autolycus, however, did not catch the point 
of your uproar; he frowned and stopped a moment; then he went on: “But, fellow citizens, we 
members of the Areopagus neither accuse nor defend, for such is not our tradition, but we do 
make some such allowance as this for Timarchus: he perhaps,” said he, “thought that where 
everything is so quiet, there will be but little expense for each of you.” Again, at the words 
“quiet” and “little expense,” he encountered still greater laughter and shouting from you. And 
when he spoke of the “house sites” and the “tanks” you simply couldn’t restrain yourselves. 
Thereupon Pyrrandrus came forward to censure you, and he asked the people if they were not 
ashamed of themselves for laughing in the presence of the Senate of the Areopagus. But you 
drove him off the platform, replying, “We know, Pyrrandrus, that we ought not to laugh in their 
presence, but so strong is the truth that it prevails—over all the calculations of men.”  
 
τί ἂν ἐψηφίσασθε; ἀκριβῶς οἶδ᾿ ὅτι κατέγνωτ᾿ ἂν αὐτοῦ. εἰ δή τις με ἔροιτο ὑμῶν· “Σὺ δὲ τί 
οἶσθα, εἰ ἡμεῖς ἂν τούτου κατεψηφισάμεθα;” εἴποιμ᾿ ἄν· “Διότι πεπαρρησίασθέ μοι καὶ 
διείλεχθε.” καὶ ὁπότε καὶ ὅπου ἕκαστος, ἐγὼ ὑμᾶς ὑπομνήσω· ὅταν οὗτος ἀναβῇ ἐπὶ τὸ βῆμα· 
καὶ ἡ βουλή, ὅτε ἐβούλευε πέρυσιν. εἰ γὰρ μνησθείη τειχῶν ἐπισκευῆς ἢ πύργου, ἢ ὡς ἀπήγετό 
ποι τις, εὐθὺς ἐβοᾶτε καὶ ἐγελᾶτε, καὶ αὐτοὶ ἐλέγετε τὴν ἐπωνυμίαν τῶν ἔργων ὧν σύνιστε 
αὐτῷ. καὶ τὰ μὲν πολλὰ καὶ παλαιὰ ἐάσω, τὰ δὲ ἐν αὐτῇ τῇ ἐκκλησίᾳ γενόμενα, ὅτε ἐγὼ τὴν 
ἐπαγγελίαν ταύτην Τιμάρχῳ ἐπήγγειλα, ταῦθ᾿ ὑμᾶς ἀναμνῆσαι βούλομαι. 
 Τῆς γὰρ βουλῆς τῆς ἐν Ἀρείῳ πάγῳ πρόσοδον ποιουμένης πρὸς τὸν δῆμον κατὰ τὸ 
ψήφισμα, ὃ οὗτος εἰρήκει περὶ τῶν οἰκήσεων τῶν ἐν τῇ Πυκνί, ἦν μὲν ὁ τὸν λόγον λέγων ἐκ 
τῶν Ἀρεοπαγιτῶν Αὐτόλυκος, καλῶς νὴ τὸν Δία καὶ τὸν Ἀπόλλω καὶ σεμνῶς καὶ ἀξίως ἐκείνου 
τοῦ συνεδρίου βεβιωκώς· ἐπειδὴ δέ που προϊόντος τοῦ λόγου εἶπεν ὅτι τό γε εἰσήγημα τὸ 
Τιμάρχου ἀποδοκιμάζει ἡ βουλή, “Καὶ περὶ τῆς ἐρημίας ταύτης καὶ τοῦ τόπου τοῦ ἐν τῇ Πυκνὶ 
μὴ θαυμάσητε, ὦ ἄνδρες Ἀθηναῖοι, εἰ Τίμαρχος ἐμπειροτέρως ἔχει τῆς βουλῆς τῆς ἐξ Ἀρείου 
πάγου,” ἀνεθορυβήσατε ὑμεῖς ἐνταῦθα καὶ ἔφατε τὸν Αὐτόλυκον ἀληθῆ λέγειν· εἶναι γὰρ 
αὐτὸν ἔμπειρον. ἀγνοήσας δ᾿ ὑμῶν τὸν θόρυβον, ὁ Αὐτόλυκος μάλα σκυθρωπάσας καὶ 
διαλιπὼν εἶπεν· “Ἡμεῖς μέντοι, ὦ ἄνδρες Ἀθηναῖοι, οἱ Ἀρεοπαγῖται οὔτε κατηγοροῦμεν οὔτε 
ἀπολογούμεθα, οὐ γὰρ ἡμῖν πάτριόν ἐστιν, ἔχομεν δὲ τοιαύτην τινὰ συγγνώμην Τιμάρχῳ· 
οὗτος ἴσως,” ἔφη, “ᾠήθη ἐν τῇ ἡσυχίᾳ ταύτῃ μικρὸν ὑμῶν ἑκάστῳ ἀνάλωμα γίγνεσθαι.” πάλιν 
ἐπὶ τῇ ἡσυχίᾳ καὶ τῷ μικρῷ ἀναλώματι μείζων ἀπήντα παρ᾿ ὑμῶν μετὰ γέλωτος θόρυβος. ὡς 
δ᾿ ἐπεμνήσθη τῶν οἰκοπέδων καὶ τῶν λάκκων, οὐδ᾿ ἀναλαβεῖν αὑτοὺς ἐδύνασθε. ἔνθα δὴ καὶ 
παρέρχεται Πύρρανδρος ἐπιτιμήσων ὑμῖν, καὶ ἤρετο τὸν δῆμον, εἰ οὐκ αἰσχύνοιντο γελῶντες 
παρούσης τῆς βουλῆς τῆς ἐξ Ἀρείου πάγου. ὑμεῖς δ᾿ ἐξεβάλλετε αὐτὸν ὑπολαμβάνοντες· 
“Ἴσμεν, ὦ Πύρρανδρε, ὅτι οὐ δεῖ γελᾶν τούτων ἐναντίον· ἀλλ᾿ οὕτως ἰσχυρόν ἐστιν ἡ ἀλήθεια, 
ὥστε πάντων ἐπικρατεῖν τῶν ἀνθρωπίνων λογισμῶν.” 
 
This statement implies that the audience has already made a decision about Timarkhos, several 
times, and by voting for his ἀτιμία they are simply upholding a verdict already passed. Should the 
audience not uphold the decision already made, it is implied that they would be hypocritical or 
refusing to acknowledge the truth. Davidson states that “Aeschines uses this laughter to prove that 
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the defendant’s activities as a common prostitute were common knowledge.”233 The unknowing 
character of Autolycus, who is described as “a distinguished character of the august Areopagus,”234 
is the perfect foil to the degenerate Timarkhos, a man so pure he does not even know that he is 
making puns about male prostitution. The allusions used in this passage include references to “the 
favoured haunts of ‘ground-beaters’ and ‘alley-treaders.’”235 Use of λάκκος (‘cistern, reservoir’) 
is, according to Davidson “the most straightforward to decipher” as it “was used of prostitutes, 
referring apparently to their enormous sexual capacity, or, more graphically, to their passive 
reception of effluvia.”236 λάκκος and λακκόπρωκτος (‘cistern-arsed’)237 are often used to depict 
someone as “compared to a tank of water, endlessly filled from drainpipes and drains, a paradigm 
of ‘bottomless debt’… and of indiscriminate promiscuity.”238  
 Demosthenes is defamed as well in Aeschines’ oration, with a short paragraph concerning 
his lewd nickname and effeminate dress:  
 
ἐπεὶ καὶ περὶ τῆς Δημοσθένους ἐπωνυμίας, οὐ κακῶς ὑπὸ τῆς φήμης, ἀλλ᾿ οὐχ ὑπὸ τῆς 
τίτθης, Βάταλος προσαγορεύεται, ἐξ ἀνανδρίας καὶ κιναιδίας ἐνεγκάμενος τοὔνομα. εἰ 
γάρ τίς σου τὰ κομψὰ ταῦτα χλανίσκια περιελόμενος καὶ τοὺς μαλακοὺς χιτωνίσκους, ἐν 
οἷς τοὺς κατὰ τῶν φίλων λόγους γράφεις, περιενέγκας δοίη εἰς τὰς χεῖρας τῶν δικαστῶν, 
οἶμαι ἂν αὐτούς, εἴ τις μὴ προειπὼν τοῦτο ποιήσειεν, ἀπορῆσαι εἴτε ἀνδρὸς εἴτε γυναικὸς 
εἰλήφασιν ἐσθῆτα. 
 
In the case of Demosthenes, too, it was common report, and not his nurse, that gave him 
his nickname; and well did common report name him Batalus, for his effeminacy and 
lewdness! For, Demosthenes, if anyone should strip off those exquisite, pretty mantles of 
yours, and the soft, pretty shirts that you wear while you are writing your speeches against 
your friends, and should pass them around among the jurors, I think, unless they were 
informed beforehand, they would be quite at a loss to say whether they had in their hands 
the clothing of a man or of a woman! 
      (Aeschines 1.131) 
 
By attacking Demosthenes, any defense for Timarkhos is slandered. Worman puts forth the 
purpose of this:  
 
Although the speech for the defense is not extant, we know that Demosthenes, the real 
target of Aeschines’ attack, defended Timarkhos. And although the respective appetitive 
failings of these two men, as sketched by Aeschines, are quite distinct, it is clear that the 
inferences proliferating from the charge were intended to tain Demosthenes’ character as 
much as Timarkhos’.239 
 
Not surprisingly, Timarkhos was found guilty of prostitution and suffered 
disenfranchisement, despite any support he may have received from Demosthenes. This case 
                                                 
233 Davidson (1997), 79. 
234 Davidson (1997), 79. 
235 Davidson (1997), 79. 
236 Davidson (1997), 79. 
237 Henderson (1991), 210.  
238 Davidson (1997), 177. 
239 Worman (2008), 243. 
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represents attitudes towards the man who was penetrated. “The speech against Timarkhos is 
exceptional… for its characterization of morality as the dominant component of democratic civic 
identity.”240 Morality here “assumes a new priority as the privileged axis on which democratic 
citizen identity is defined.” 241  It is impossible to divorce morality from any sort of sexual 
discrimination in Classical Athens. The manner in which passivity in sex and non-normatively 
masculine men are described in Aeschines as well as the other Attic orators implies that these men 
were completely denigrated and seen as possessing an execrable weakness in character by the 4th 
century BCE. Aeschines would not have been able to persuade his audience had it not been 
commonly accepted that passivity in sex made an individual unworthy of being an active citizen. 
Defendants and prosecutors were categorized by the “notion of the proper citizen,” which “was 
itself a product of the normative rhetoric of dominant orators.”242 In these examples, it is clear that 
“Athenian forensic oratory gives us insight into popular attitudes toward homosexual practices.”243 
The attitudes were not favorable towards the penetrated.  
 
V. Medicine 
 Aristotle and Hippokrates of Cos both wrote extensively on the humoral theory and 
physiognomy as they pertain to both men and women. Maud Gleason defines physiognomy as a 
tool for “decoding the signs of gender deviance.”244 Physiognomy in many ways “presupposes 
some sort of unity between the mental and the physical, at least the possibility of reciprocal 
causation between soul and body.” 245  While later medical writers, especially Herophilos in 
Alexandria,246 would stress the similarities between the male and female bodies, the beliefs current 
in Classical Athens were focused on gender differences rather than sexual similarities.  
 Vivian Nutton states that “The Roman author Celsus praised Hipppocrates as the first to 
separate medicine from the ‘studium sapientiae’, the study of wisdom, or, as we would say, 
‘philosophy’.247 According to the Humoral Theory there are four humors within the human body: 
yellow bile (hot and dry), blood (hot and wet), phlegm (wet and cold), and black bile (cold and 
dry). Men are identified as hot and dry, corresponding to yellow bile, while women are considered 
phlegmatic. Both sexes contain all four humors.248 While no source discloses what the effeminate 
man or the masculine woman would consist of humorally, one presumably would categorize them 
as hot and wet (blood) or cold and dry (black bile). The absence of any such characterization speaks 
to the idea that κίναιδοι functioned fictionally within society as an agent to create fear, rather than 
actually being present and identifiable in huge numbers. Sissa argues that in the Hippokratic 
Corpus “gender is a quality that can be more or less marked, on a continuum that goes from 
extreme femininity to extreme masculinity.” 249  This spectrum is best exemplified in On 
Generation, which Giulia Sissa says describes the combination of male and female seed as a means 
                                                 
240 Lape (2006), 145. 
241 Lape (2006), 145. 
242 Worman (2008), 213. 
243 Hubbard (2003), 118. 
244 Gleason (1990), 390. 
245 Chandezon, Dason and Wilgaux (2014), 302. 
246 Gleason (1990), 390. 
247 Nutton (2004), 116. 
248 Hippokrates Diseases IV.1 
249 Sissa (2014), 269. 
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for such a scope between feminine and masculine to exist. 250  On Generation 478 defines 
fertilization and creation of an embryo as a mixture of seed which is not always equal. The 
compounds effect the constitutions of the individual created, perhaps effecting their physical 
gendered characteristics.  
 Individual constitutions are susceptible to different diseases: “some are well or ill adapted 
to summer, others are well or ill adapted to winter”251 (Τῶν φυσίων αἱ μὲν πρὸς θέρος, αἱ δὲ πρὸς 
χειμῶνα εὖ ἢ κακῶς πεφύκασιν).252 Particular examples include diseases which specific genders 
may be more susceptible to, such as eye diseases, fevers, and dysentery being more common to 
women and watery people after a dry winter and wet spring.253 “τοῖς ὑγρὰς ἔχουσι τὰς φύσιας” 
could contain the non-normatively masculine man if such classifications were made. Airs, Waters, 
Places uses geography to further categorize individuals as either hot, wet, dry, and/or cold. The 
inhabitants of Asia are said to be “ἠπιώτερα καὶ εὐοργητότερα” or “more gentle and more good 
tempered” as “The cause of this is the temperate climate, because it lies towards the east midway 
between the risings of the sun, and farther away than is Europe from the cold” (ἡ κρῆσις τῶν 
ὡρέων, ὅτι τοῦ ἡλίου ἐν μέσῳ τῶν ἀνατολέων κεῖται πρὸς τὴν ἠῶ τοῦ τε ψυχροῦ πορρωτέρω)254 
(Hipp. Airs, Waters, Places, 12-15). Moistness in the environment can result in negative 
characteristics arising in the population which lives there:  
 
Wherefore the men also are like one another in physique, since summer and 
winter they always use similar food and the same clothing, breathing a moist, 
thick atmosphere, drinking water from ice and snow, and abstaining from 
fatigue. For neither bodily nor mental endurance is possible where the changes 
are not violent. For these causes their physiques are gross, fleshy, showing no 
joints, moist and flabby, and the lower bowels are as moist as bowels can be. 
For the belly cannot possibly dry up in a land like this, with such a nature and 
such a climate, but because of their fat and the smoothness of their flesh their 
physiques are similar, men’s to men’s and women’s to women’s. 
 
διότι καὶ τὰ εἴδεα ὁμοῖοι1 αὐτοὶ ἑωυτοῖς εἰσι σίτῳ τε χρεώμενοι 30αἰεὶ ὁμοίῳ 
ἐσθῆτί τε τῇ αὐτῇ καὶ θέρεος καὶ χειμῶνος, τόν τε ἠέρα ὑδατεινὸν ἕλκοντες 
καὶ παχύν, τά τε ὕδατα πίνοντες ἀπὸ χιόνος καὶ παγετῶν, τοῦ τε ταλαιπώρου 
ἀπεόντες. οὐ γὰρ οἷόν τε τὸ σῶμα ταλαιπωρεῖσθαι οὐδὲ τὴν ψυχήν, ὅκου 
μεταβολαὶ μὴ γίνονται ἰσχυραί. διὰ ταύτας τὰς ἀνάγκας τὰ εἴδεα αὐτῶν παχέα 
ἐστὶ καὶ σαρκώδεα καὶ ἄναρθρα καὶ ὑγρὰ καὶ ἄτονα, αἵ τε κοιλίαι ὑγρόταται 
πασέων κοιλιῶν αἱ κάτω. οὐ γὰρ οἷόν τε νηδὺν ἀναξηραίνεσθαι ἐν τοιαύτῃ 
40χώρῃ καὶ φύσει καὶ ὥρης καταστάσει, ἀλλὰ διὰ πιμελήν τε καὶ ψιλὴν τὴν 
σάρκα τά †τε†2 εἴδεα ἔοικεν ἀλλήλοισι τά τε ἄρσενα τοῖς ἄρσεσι καὶ τὰ θήλεα 
τοῖς θήλεσι. (Hipp. Airs, Waters, Places, XIX.29-39). 
                                                 
250 Sissa (2014), 269. 
251 Text and translation for Hippokrates Aphorisms by W. H. S. Jones, Loeb Classical Library 150. 
252 Hippokrates Aphorisms 3.2.  
253 As for the seasons, if the winter be dry and northerly and the spring wet and southerly, of necessity occur in the 
summer acute fevers, eye diseases and dysentery, especially among women and those with moist constitutions. (Περὶ 
δὲ τῶν ὡρέων, ἢν μὲν ὁ χειμὼν αὐχμηρὸς καὶ βόρειος γένηται, τὸ δὲ ἔαρ ἔπομβρον καὶ νότιον, ἀνάγκη τοῦ θέρεος 
πυρετοὺς ὀξέας, καὶ ὀφθαλμίας, καὶ δυσεντερίας γίνεσθαι, μάλιστα τῇσι γυναιξὶ καὶ τοῖς ὑγρὰς ἔχουσι τὰς φύσιας). 
Hipp. Aphorisms, 3.XI. 
254 Text and translation for Hippokrates Airs, Waters, Places W. H. S. Jones, Loeb Classical Library 147. 
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While excess of any environmental trait causes negative characteristics to occur, the above 
example is striking in its similarity to the feminine. The excess of moisture in the atmosphere and 
the coldness of the water (being derived from ice and snow), and the lack of exertion— these are 
feminine characteristics. The result is that bodies are indistinguishable. One could argue that the 
fleshy, weak bodies of the men fit the mould of the non-normatively masculine man. Similar 
feminine characteristics are discussed in section XXII of Airs, Waters, Places: “Moreover, the 
great majority among the Scythians become impotent, do women’s work, live like women and 
converse accordingly. Such men they call Anaries” (Ἔτι τε πρὸς τούτοισιν εὐνουχίαι γίνονται οἱ 
πλεῖστοι ἐν Σκύθῃσι καὶ γυναικεῖα ἐργάζονται καὶ ὡς αἱ γυναῖκες διαιτεῦνται διαλέγονταί τε 
ὁμοίως· καλεῦνταί τε οἱ τοιοῦτοι Ἀναριεῖς).255 If feminine is bad, then anything with feminine 
characteristics must be subordinated because by its nature it is not able to be self-sufficient. The 
beneficiaries of this attribution of femininity to subordinate roles are those who are masculine men. 
In a land with little water and dry hot weather,  
 
there you will see men who are hard, lean, well-articulated, well-braced, and hairy; such 
natures will be found energetic, vigilant, stubborn and independent in character and in 
temper, wild rather than tame, of more than average sharpness and intelligence in the arts, 
and in war of more than average courage.  
 
ἐνταῦθα δὲ σκληρούς τε καὶ ἰσχνοὺς καὶ διηρθρωμένους καὶ ἐντόνους καὶ δασέας ἴδοις.2 
τό τε ἐργατικὸν ἐνεὸν3 ἐν τῇ φύσει τῇ τοιαύτῃ καὶ τὸ ἄγρυπνον, τά τε ἤθεα καὶ τὰς 60ὀργὰς 
αὐθάδεας καὶ ἰδιογνώμονας, τοῦ τε ἀγρίου μᾶλλον μετέχοντας ἢ τοῦ ἡμέρου, ἔς τε τὰς 
τέχνας ὀξυτέρους τε καὶ συνετωτέρους καὶ τὰ πολέμια ἀμείνους εὑρήσεις·  
     (Hipp. Airs, Waters, Places XXIV.57-63) 
 
In a land that is soft and watery, “the inhabitants are fleshy, ill-articulated, moist, lazy, and 
generally cowardly in character” (σαρκώδεές εἰσι καὶ ἄναρθροι καὶ ὑγροὶ καὶ ἀταλαίπωροι καὶ τὴν 
ψυχὴν κακοὶ ὡς ἐπὶ τὸ πολύ).256 As just described, the different elements, which have gendered 
attributes, can affect the body in gendered ways. Hippokrates’ discussion of effeminacy in 
foreigners, although Hippokrates was not an Athenian, mirrors a common Athenian belief that 
foreigners, women, and the negative qualities of each were attributes most seen away from home.  
 Aristotle, “the son of a court physician to the King of Macedon and an Asclepiad on both 
his mother’s and his father’s side, continued this interest in matters medical” when he “posited a 
continuum between doctors and natural philosophers.”257 Having moved to Athens to establish a 
school, Aristotle focused on “the study of biology in accordance with his general philosophical 
principles.”258 
 Problemata IV 876b34-877a259, attributed to the same school of thought as Aristotle, says:  
 
Why does the human alone grow hair when he begins to be capable of having sex, whereas 
none of the other animals that have hair do? 
 
                                                 
255 Hipp. Airs, Waters, Places, XXII.1-3. 
256 Hipp. Airs, Waters, Places XXIV.50-2. 
257 Nutton (2004), 119. 
258 Nutton (2004), 120. 
259 Text and translation for Aristotle’s Problemata by Robert Mayhew, Loeb Classical Library 316.  
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Διὰ τί ἄνθρωπος μόνον, ὅταν ἄρχηται δύνασθαι ἀφροδισιάζειν, ἡβᾷ, τῶν δὲ ἄλλων 
ζῴων ὅσα τρίχας ἔχει οὐθέν;  
 
Hairiness is equated to manliness, while youthfulness and femininity joined by a lack of hair. Lack 
of hair on the female is related to porousness and moistness, two attributes not present in the dry 
male. Physiognomics 806b8-9 also deals with the correlation of thick hair and manliness, stating: 
“Soft hair shows timidity and stiff hair courage” (Τὰ δὲ τριχώματα τὰ μὲν μαλακὰ δειλόν, τὰ δὲ 
σκληρὰ ἀνδρεῖον).260 Two important adjectives for Athenian men are present here: μαλακός (soft) 
and ἀνδρεῖος (courageous). The Problem backs up its statement by observations from the animal 
kingdom (hares, deer, and sheep are timid and have soft hair, whereas lions and boars are brave 
and have thick hair). When applied to humans, the soft and effeminate have finer hair than the 
manly and brave, whose hair is thick. Further distinctions are made between deep and high voices: 
“In the matter of voice the deep and full voice denotes courage, when high and slack it means 
cowardice” (ἐπὶ δὲ τῆς φωνῆς ἡ μὲν βαρεῖα καὶ ἐπιτεινομένη ἀνδρεῖον, ἡ δὲ ὀξεῖα καὶ ἀνειμένη 
δειλόν) (806b28-9). The same adjective, ἀνδρεῖος is here used, denoting again courage inherent in 
men. The distinctions between courageous, masculine men and soft, cowardly men is summed up 
in 807a-b:  
 
The characteristics of the brave man are stiff hair, an erect carriage of body, bones, sides 
and extremities of the body strong and large, broad and flat belly; shoulder-blades broad 
and far apart, neither very tightly knit nor altogether slack; a strong neck but not very 
fleshy; a chest fleshy and broad, thigh flat, calves of the legs broad below; a bright eye, 
neither too wide opened nor half closed; the skin on the body is inclined to be dry; the 
forehead is sharp, straight, not large, and lean, neither very smooth nor very wrinkled. 
 
The signs of the coward are soft hair, a body of sedentary habit, not energetic; calves of 
the legs broad above; pallor about the face; eyes weak and blinking, the extremities of the 
body weak, small legs and long thin hands; thigh small and weak; the figure is constrained 
in movement; he is not eager but supine and nervous; the expression on his face is liable to 
rapid change and is cowed. 
 
Ἀνδρείου σημεῖα τρίχωμα σκληρόν, τὸ σχῆμα τοῦ σώματος ὀρθόν, ὀστᾶ καὶ πλευραὶ καὶ 
τὰ ἀκρωτήρια τοῦ σώματος ἰσχυρὰ καὶ μεγάλα, καὶ κοιλία πλατεῖα καὶ προσεσταλμένη· 
ὠμοπλάται πλατεῖαι καὶ διεστηκυῖαι, οὔτε λίαν συνδεδεμέναι οὔτε παντάπασιν 
ἀπολελυμέναι· τράχηλος ἐρρωμένος, οὐ σφόδρα σαρκώδης· τὸ στῆθος σαρκῶδές τε καὶ 
πλατύ, ἰσχίον προσεσταλμένον, γαστροκνημίαι κάτω προσεσπασμέναι· ὄμμα χαροπόν, 
οὔτε λίαν ἀνεπτυγμένον οὔτε παντάπασι συμμύον· αὐχμηρότερον τὸ χρῶμα τὸ ἐπὶ τοῦ 
σώματος· ὀξὺ μέτωπον, εὐθύ, οὐ μέγα, ἰσχνόν, οὔτε λεῖον οὔτε παντάπασι ῥυτιδῶδες. 
 
Δειλοῦ σημεῖα τριχωμάτιον μαλακόν, τὸ σῶμα συγκεκαθικός, οὐκ ἐπισπερχής· αἱ δὲ 
γαστροκνημίαι ἄνω ἀνεσπασμέναι· περὶ τὸ πρόσωπον ὕπωχρος· ὄμματα ἀσθενῆ καὶ 
σκαρδαμύττοντα, καὶ τὰ ἀκρωτήρια τοῦ σώματος ἀσθενῆ, καὶ μικρὰ σκέλη, καὶ χεῖρες 
λεπταὶ καὶ μακραί· ὀσφὺς δὲ μικρὰ καὶ ἀσθενής· τὸ σχῆμα σύντονον ἐκ ταῖς κινήσεσιν· 
οὐκ ἰταμὸς ἀλλ᾿ ὕπτιος καὶ τεθαμβηκώς· τὸ ἦθος τὸ ἐπὶ τοῦ προσώπου εὐμετάβολον, 
κατηφής. 
 
                                                 
260 Text and translation for Aristotle’s Physiognomy by W.S. Hett, Loeb Classical Library 307.  
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The basic contrastive characteristics between the weak and the strong are crystal clear. Ps.-
Aristotle is not subtle in describing the physiognomy of those who are soft and cowardly. The hair 
for the strong is thick, for the weak thin; the strong are energetic and muscular, the effeminate are 
sedentary, weak, and not energetic; the eyes of the manly are bright and perfectly open, the eyes 
of the feminine weak and blinking. Most importantly, the manly are dry and have muscles which 
are προσεσταλμένος. These distinctions essentially describe the features of the non-normatively 
masculine man. Further description of physical features follow in 807b30-4, with an interesting 
addendum on the characteristics of the “shameless” man—another trait of the non-normatively 
masculine:  
 
Ἀναιδοῦς σημεῖα ὀμμάτιον ἀνεπτυγμένον καὶ λαμπρόν, βλέφαρα ὕφαιμα καὶ 
παχέα· μικρὸν ἔγκυρτος· ὠμοπλάται ἄνω ἐπῃρμέναι· τῷ σχήματι μὴ ὀρθὸς ἀλλὰ 
μικρῷ προπετέστερος, ἐν ταῖς κινήσεσιν ὀξύς, ἐπίπυρρος τὸ σῶμα· τὸ χρῶμα 
ὕφαιμον· στρογγυλοπρόσωπος· τὸ στῆθος ἀνεσπασμένον. 
 
The marks of the shameless man are an eye wide-open and clear, eyelids bloodshot and 
thick; he is somewhat bowed; shoulders raised high; his figure is not erect but inclines to 
stoop forward, he is quick in his movements and reddish in body; his complexion is ruddy; 
he is round-faced with a high chest.  
 
The skin and eyelids of the shameless man are bloodshot. The bloodiness of the eyes and skin 
indicates a high level of sanguinity and perhaps a hot and wet character, as hypothesized for the 
non-normatively masculine man. Eventually, the κίναιδος proper is described by the following 
character traits:  
 
Κιναίδου σημεῖα ὄμμα κατακεκλασμένον, γονύκροτος· ἐγκλίσεις τῆς κεφαλῆς εἰς 
τὰ δεξιά· αἱ φοραὶ τῶν χειρῶν ὕπτιαι καὶ ἔκλυτοι, καὶ βαδίσεις διτταί, ἡ μὲν 
περινεύοντος, ἡ δὲ κρατοῦντος τὴν ὀσφύν· καὶ τῶν ὀμμάτων περιβλέψεις, οἷος ἂν 
εἴη Διονύσιος ὁ σοφιστής.  
 
The morbid character is shown by being weak-eyed and knock-kneed; his head is inclined 
to the right; he carries his hands palm upward and slack, and he has two gaits—he either 
waggles his hips or holds them stiffly; he casts his eyes around him like Dionysius the 
sophist.   
 
The quality of knock-knees (γονύκροτος) is similarly found in section 809b describing the 
feminine body (“γονύκροτα”). Lack of straight posture is present as a feminine trait in men (“his 
figure is not erect but inclines to stoop forward” τῷ σχήματι μὴ ὀρθὸς ἀλλὰ μικρῷ προπετέστερος), 
as compared to the manly individual who is described as having an upright and straight form (τὸ 
σχῆμα τοῦ σώματος ὀρθόν). The main similarities between the physiognomical description of the 
κίναιδος and the other cowardly or weak men are feeble eyes (ὄμμα κατακεκλασμένον…./ὄμματα 
ἀσθενῆ 807b7). In other literary descriptions, however, softness and cowardice are attributed to 









In both comedy and oratory, the sexual dominance of an individual is directly related to 
their status as citizen: a man who has sex like a woman does not deserve to be a citizen. 
Accusations of femininity are made against men in both genres, however in comedy the accusation 
is made as a joke and in oratory the accusation is legal. The same defiance of masculinity that 
makes a joke funny in Aristophanes also informs the jury’s decisions. We can clearly see the 
similarities between the jokes in comedy and the accusations in oratory. These similarities expose 
masculinity as a cultural creation. These accusations are performative, as the community is 
involved in their reception and are present for their public unveiling. The community is present 
and interacting with its culture in the legal sphere and the comic sphere. Comedy shows the 
bonding present in a community when gender norms are reinforced and reaffirmed by humor. 
Gendered humor in comedy creates in and out groups which fortifies normative masculinity. In 
comedy, the community comes together to bond and enjoy the culture and performances that 
resonate with them. Whereas comedy shows how group bonding can occur through interaction 
with cultural norms, oratory shows how exclusion can happen. The consequences in oratory for 
for those accused of being effeminate are legal, such as loss of citizenship on the grounds of being 
a prostitute. People did lose their citizenship for being charged with prostitution. For example, 
Aeschines in Against Timarchus persuaded the jury by questioning Timarchus’ masculinity. 
Aeschines proves that Timarchus is a prostitute by accusing him of acting without discipline. 
Prostitutes are perceived as having no restraint. Acting without discipline is associated with 
femininity. When an individual acts like a woman, they have a lack of discipline and therefore are 
not fit for public office. The charge of prostitution is used as a means to strip away an individual’s 
citizenship by highlighting their inability to control themselves and be masculine.  The community 
is present as a jury of peers. The lawcourts were a public place for men, and any public decision 
made there reinforced the culture. If a member of the jury were to disagree with the group decision 
and go against social norms, they would be shunned. Comedy and oratory are dependent upon and 
show group dynamics. Oratory and comedy are similar: both have an audience which is meant to 
be entertained, both employ humor which is shaped by and reaffirms normative gender roles.  
Medical writers make conclusions that are shaped by the culture within which they live 
and in a setting with no community participation. Medical writing looks at the physical attributes 
of individuals, assessing their bodies. There are times where medicine ties in character to physical 
traits, like in physiognomy. That makes physiognomy interesting, because instead of just 
observing, the writer draws conclusions from the observations which are in accordance with 
culture. Other medical writings, like the problemata of Aristotle just observe and question and 
hypothesize. Medical writers observe traits and bodies as if the effeminate or non-normatively 
masculine man is real. Medicine assumes the body of the effeminate/non-normatively masculine 
man exists. Comedy and oratory do not need the non-normatively masculine man to exist. Oratory 
and comedy do not treat the non-normatively masculine man as a real entity, but instead use the 
spectre of the effeminate man as a way to strengthen normative masculinity by condemning 
deviance. Through medical texts, I was able to see that comedy and oratory are similar and have 
the same purpose. When individuals bond, the status quo is strengthened.  
What Aristophanes, Aeschines, Aristotle, and the other aforementioned authors have in 
common is a desire to think about the community in which they function. These authors reflect 
upon and manipulate what habits are in place in Athenian civic life. For that reason, the preserved 
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writings are indispensable as eyewitness testimonies to the sexualities and gender roles in the 
ancient world.  
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